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PREFACE 


During the IVTay Vacation of 1920, I had an 
op]>ouuiiity of coming in personal contact with the 
author of this book, Nyaya-tirtha^ Nyaya-vi$*arada, 
Muni S'ri Nyayavijaya, a learned disciple of S^astravis'a- 
rad a Jainacharya Sri Vijayadharmasuri , who is an 
associate member of the Asiatic Society of Bengal 
and an honorary member of the Asiatic Society of 
Italy and also of the German Oriental Society. 

The more I knew the author, the more I was 
fascinated by his knowledge. Though young, he has 
written several works in different languages. 
Amongst those, Jaina Dars'ana written in Gujarati, 
wherein the tenets of Jainism are concisely and 
completely treated, the exhaustive and lucid Sanskrit 
commentary Pi amana^paribhasha of a work on logic, 
the original Sutras of which have been composed by 
Vtjayadharmasuri^ Nyaya-s*iksha, a small book writ- 
ten in Hindi dealing with the elements of logic, 
Adhyatma-tattvaloka consisting of more than 500 
Sanskrit verses with a Gujarati translation and 
copious notes and this Nyaya~kusuman)ali deserve 
special mention. 

The style of this work is lucid, forcible and as 
lofty as the subject itself. The author’s command 
over the Sanskrit language and his firm grasp over 
the subject-matter, viz., the exposition of the Jaina 
doctrines with their relation to those of the other 
systems of philosophy reflect great credit on him. 
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As the work deals with the substances that 
constitute the universe, it may be looked upon as 
coming under the class of Dravyanuyoga, one of the 
four Anuyogas under which the Jamas arrange their 
literature. Annyoga means the exposition of the 
principles of Jainism as laid down in the sacred 
works. The four Anuyogas above referred to are 
Charananuyoga or the exposition of the rules of 
conduct, Ganitanuyoga or the exposition of the 
sciences like Mathematics, Kathanuyom or the expo- 
sition of allegories, parables, stories, fables, etc., 
illustrating the principles of Jainism and Dravyanu- 
yoga or the exposition of the substances existing in 
and comprising the universe. It should not be 
mistaken that as Dravyanuyoga is mentioned last, 
it is of the least importance ; on the contrary, it 
is the most important, as without its aid, it . is not 
possible to understand the other Anuyogas. 

After residiug Nyaya-knsuma?ijali with the author, 

I thought it better to prepare a Gujarati translation 
of this work for my future guidance. While I was 
so engaged, it struck me that it would be more desirable 
to take up the English translation as well. First of all, 

I hesitated to undertake this work, as I had very 
little knowledge of the various subjects treated in 
this book. However, being inspired by the author 
and believing that even failures are disguised steps to 
success I undertook to translate this book into Eng- 
lish and Gujarati and to write explanatory notes, 
with an idea that my attempt, however imperfect, 
would be fruitful, if it could help some one to grasp 
the fundamental tenets of Jainism. 
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As tliis was my first attempt of giving pub- 
licity to my thoughts in the form of a book and 
as thu time at my disposal was short, it was almost 
impossible to ha^e completed this work but for the 
valuable advice and assistance of ray friends. It is 
a ph^asure to record here my thanks and my grati- 
tude to those who willingly helped me in this work. 
My special thanks are due to my friend Prof. P. V. 
.Kulkarni, m a , who sacrificed his precious time in 
veryfyiiig the English translation. I gratefully recall, 
too, many pleasant hours spent with my friend, Mr. 
(J. S Modi B A., who helped me by making various 
suggestions and criticisms. Lastly, my highest grati- 
tude is to the author himself who reviewed my Gujarati 
translation and notes and who willingly corrected 
the Sanskrit proofs. I avail myself of the present 
opportunity to acknowledge my indebtedness to the 
authors of the various works such as the Science of 
Thought, the Nyayavatara, the History of the 
medieval school of Indian Logic etc. I should be 
failing in duty if I omitted here to state that I 
derived a gi-eat deal of help from the Jaina Gazette. 

In conclusion, I crave indulgence of the readers 
for the imperfections and the unconscious expression 
of the thoughts alien to the soil of Jainism. 
However, I most cordially invite valuable suggestions 
and criticisms from all quarters. 

November 1921 ) „ 

Bombay. f “ Kapadia. 




INTRODUCTION 


The Jalna literature 

Here, let it be said at tbe very outset, is not the 
place to furnish the reader with a detailed exposition 
of this important subject- it being one that demands 
considerable space. What therefore follows, as 
the theme suggests, is only a brief treatment of 
it and will merely serve as an introdaction to those 
who are interested in the Jaina literature. To begin 
with, the Jaina literature is very extensive, for, it 
consists not only of books forming tbe Siddhanta or 
the sacred literature but also of regular cart-loads of 
Sanskrit and Prahrita commentaries on the sacred 
lore. It is roughly estimated that there are five lacs 
of Granihas of the sacred literature. There were 
originally two kinds of sacred books, the 14 Purvas 
and the 11 Angas. All the Purvas except one had 
been gradually lost by the time the canon was written 
down in books under DevardMgani in 980 after the 
Nirvana of Lord Mahavira. Before that time the 
sacred texts were handed down without embodying 
them in written books. Some of these works are in 
prose, some in poetry and some tii mixed prose and 
poetry and therein, various dogmatic questions are 
exhaustively and systematically treated. Besides the 
sacred literature and glosses and commentaries belon- 
ging to it, there are separate works both in Sanskrit 
and Prakrita, in close material agreement with the 
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former. These works are accurate as well as clear 
and have in their turn become the objects of learned 
labours of commentators. One of the oldest is Tattva- 
rthadhigama Sutra of Umasvati, which is recognised 
as a standard work and is held in high estimation 
by both the sects of the Jainas, the Digamharas and 
the S*v€t((mharas. L^kaprakada by Vtnayavijnya is a 
sort of encyclo|)edia of Jainism. 

It is not possible for me to make here even a 
brief survey of the contents and the language of the 
forty-five Agamas that make up the Siddhanta. So I 
shall now refer to the secular literature of the Jainas 

The Jama secular literature embraces a vast field 
of knowledge containing valuable works on Rhetorics, ^ 
Metrics, Poetics, Philosophy, Astronomy, lexicography, 
History Logic Grammar, etc. This is to a great 

1 For instance, KavisHksha by Vinayachamlra, Alan- 
karacfnidamani by Rauiacharya, Alankara by Vogbhatta, 
Alankara-chhitamani by Ajitasena and Kavyanu^aaana by 
llemachandracharya are the best works on lUietorics. 

Triahasliti-s^dftka-purasha-charilra, Paria’ ishta-parva 
and Kum irapala-eharitra by Hemachandracharya and Pra- 
handha-chintamani by Merutxmya are historical works. 

The most important works on the Jaina logic areU'yaya- 
vutura by Siddha-sena-divakarj., Praniana-^uiyi-tattva- 
lokulankara by Vadi Devastiri, Prameya-kainalamartanda hy 
Prabhachandra, Pramana-mimamsa by Hemchandracharya 
and Parikshii-nmkha by Manikya-nandi. 

Syadvuda-manjari by Malliaencmiri, Sarnmati-tarka 
by Siddhasena-divakara, Anekanta-jaya-pataka and 
Shaddardtma—sammit-ohchaya by Haribftadrasurif Via’eshava^ 
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extent due to the aotivities of Sadhus who contributed 
many works, original treatises as well as commentaries 
to the scientific literature of India in its various 
branches. Thus, it can be easily seen that the Jaina 
literature holds no insignificant a niche in the gallery 
of the literature of the world. 

The Jainas possess a number of Kavyas,^ 
both in Sanskrits and Prokrita^ which are resplendent 
with all the poetic ornaments that Alankara^ 
dastras speak of and which can well vie with 
the similar works of the Hindus. Charitras 
wherein we find biographies of the Tirthankaras and 
other great personages are written sometimes in an 
ornate, sometimes in an easy- flowing style. They 

s* yaka-brihad-vritti by MaUadhari ffri H&nuiohandraauri 
and Nyaya-khandana-khadya by Yaa*ovijaya are lomo o£ 
the best works on Vada or applied logic. 

1 Hirasavkhagya by Devavimala gani, Neminirvana 
by Vaghhatta, Hammiror-maha-kavya by Nayachandrar- 
suri, Vijaya-'prds’asti by Vcdlabha gani, Saptaaandhanahj 
Meghavijaya, Dharmas' armabhyudaya by Harichandra, 
Tilakor-manjari by Dhanapoda and YadastUaka by Soniade- 
vasuri are some oE the best Kavyas. 

2 Now what would Sanskrit poetry be without this large 

Sanskrit literature of the Jainas ? The more I learn to know 
it, the more my admiration rises — Dr. Hertel. 

3 Dr. Jacobi observes: — 

'*Had there not been Jaina books belonging to the Prakrita 
literature, we should not be able now to form an idea of what 
Prakrita literature was, which once was the rival of Sanskrit 
literature and certainly more popular than Sanskrit literature... 
We are much indebted to the Jainaa for all the glimpses we 
get of the popular Prakrita literature. 
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add to our knowledge of our ancient literature of 
India. Of the Prahrita Kavyas, many are lost to us. 
Amongst the existing ones, Paumachartya by Vimala- 
mri deserves special mention, as it happens to be one 
of the oldest Prahrita epi(». Vasudevahindi , a work 
divided in three volumes also deserves to be menti- 
oned in this connection. It has also a historical 
value in its own direction. The Jainas h ive also con- 
tributed their share in the sphere of dramas ^ Their 
works on fiction with the paraphernalia of ancient 
and medieval life generally written with a view to 
illustrate the dogmatic or moral principles are nume- 
rous. Some of the narratives are very extensive and 
are written in a more popular style, as Ilar{lhadra*s 
Samaraichchakaha Samaraditya-katha ) and Siddhar- 
shi*s great allegorical work Upamiti-hhava-prapancha- 
hatha. Some of them are written in highly artificial 
Sanskrit as Somadeim's YasasUlaka and VhannpaJa^s 
Tl7a^•a-m«njar/, In connection with the Jaina narrative 
literature it is truly said by Dr. Johannes Ilertel 
that “ with respect to its narrative part, it holds a 
])rominent position not only in the Indian literature 
but in the literature of mankind. ” 

I sball now refer to the thoughts expressed in 
connection with the Jaina literature by late Maha- 
mahopadkyaya Dr, Satischandra Vidyabhusan at the 
Syadvada Jaina Mahotsava, Kas^i, There he faid, 
“ The Jaina literature was in the beginning purely 

1 Ragimvilapa, Rfighavcdthyudaya, Nalavilaaa, and 
Mohaparajaga- naUiha arc some of them. 
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religious in character but (^d in course el tisM 
undergo wonderful developments not only in seM^oUS 
but in other departments as well. In the ds^artmeots 
of Logic and Metaphysics it attained the r«fy highest 
development and method. There are ntt many 
metaphysicians in India like Umctswami who flonrished 
in the first century A.D. , or many logidaas Rke 
Sifldha-sena-dimkara of the sixth and Ahedettdtd 
Deva of the eighth century A. D. The Nyayavatara 
of Siddha-sena-divakara condenses the whole of 
the Nyaya philosophy within the space of 82 
S*lohas. The Nyaya philosophy as founded by the 
Brahmanic sage Gautama was a medley of Lo^c« 
Metaphysics and Beligion. Logic as a pure science 
would have been an impossibility but for the Jatnas 
and the Buddhists who took up the study of Nyayq 
in right earnest from about 400 A,D. While editing 
and translating several works on Jaina Nyaya sucfc 
as the Nyayavatara^Pariksha-mukha-sutrat Nyayadipikt^^ 
etc., I was struck with the accuracy, precision and 
brevity of their system of thinking and noticed with 
admiiation how the old system of Nyaya philosophy 
was gradually developed into its present form by thc 
Jaina logicians. A large number of these Jaina logicians 
compiled works on Nyaya and these constituted the 
most valuable works on the Nyaya system in middle 

ages Ihe modern system of Brahmanic logic oeUi^ 

the Navya Nyaya founded by Gangesha Upadhyaya in 
the 14th century A. D., has sprung from the remains 
of this medieval logic of the Jainqs, end the Buddbishik 
In the department' 9^ Grammar a^d JnaxiiXJ^aph^ UlP 
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I^OfkB of ^alcatayma, Padmanandi, Eemachandra and 
pthem stand unrivalled in their usefulness and scientific 
brevity. In Prosody also they attained a very high level 
of development. The Prdkrita language is shewn in all 
its mellifluous beauty in works of the Jainas\ and it 
ia a fact that the use of the Prakrita language in the 
3rahmanlo dramas owes its inception to the Jainas 
who first used it in their literary works. ** 

It is not that the Jaina works are written only 
in Sanskrit and Prakrita languages but we find that 
about seven hundred years ago, in order to reach the 
people, the old boolts were translated and new books 
written in Marathi, Hindi, Bengali and mainly in 
Gujarati languages by the Jainas themselves.There is 
no need to point out how much the Gujarati literature 
is indebted to the efforts of the Jaina authors. It may 
be mentioned in this connection that the oldest classical 
literatures of both the Kanarese and Tamil are composed 
by the Jainas, 

It will not be out of place to mention that the 
Jainas have a rich store of old and valuable manu- 
teCripts both on palm and paper leaves in carefully 
i)reserved Bhandaras. Dr. Buhler mentions a 
Inanuscript of the Avasyaka Sutra, which bears 
the' date 1132 A. D., and is declared to be the oldest 
'existing Sanskrit manuscript on paper. 

' From the above remarks it must have been clear 
that the Jaina books are of importance not only 
because they throw light on the history and philosophy 
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of Jainism in special but also because they are of itt-j; 
valuable use for the purpose of history constrUctioa 
in general. The Jaina literature affords a regular mina 
of information to the antiquarian In support of thia 
statement I shall quote the words of Dr. Barnett who^ 
said, '* Some day, when the whole of tho Jaina 
scriptures will have been critically edited and their 
contents lexically tabulated, together with their ancient 
glosses, they will throw many lights on the dark places 
of ancient and modern Indian languages and literature.’^ 


Inscriptions 

It is a true fact that besides her literature India 
possesses a number of various inscriptions. The inscrip- 
tions are peculiarly numerous in the South of India 
and they are both on stone and copper and written in 
diverse languages, Sanskrit, Tamil and old Kanarese. 
Amongst the old Kanarese manuscripts the Jaina 
ones are numerous. Tho northern inscriptions written 
in Sanskrit are both older and superior in 
interest and among those already known, tho 
Jaina inscriptions are not few in number. It is 
but natural that the Jaina inscriptions may be of 
immense value as a source of the history of Jainism, 
in as much as they contain lists of the Jaina pontiffs 
and teachera and contribute to the knowing of the 
geographical migration and progressive extension of 
tho Jainas. In the end, I quote the words of Dr, 
Gue’rinot who writes in his article on * Jaina insori* 



md ifi^an hSmrf , " These notes are short. 
tkidf are saffioient> I believe, to show how many 
Uskoriosd docuinents are contained in the Jaina in- 
atBApAoim. A systematio study of these inscriptions, 
aa> well as of the Jaina profane literature, will largely 
acmtrfbute to the knowledge of Indian history.” 



Jainism 


Religion is one ana not many, for, it is truth and 
truth is always universal and never sectarian. It is 
open to all; thus there is nothing like your religion 
or my religion. True religion requires no founder. It 
has neither beginning nor end. On one hand it is 
preceded by the beginning-less past and on the other 
hand it is followed by the endless future. Religion 
should be a unifying force and not a dividing factor 
and its intrinsic truth must be its greatest attraction. 
In other words the mission and the purpose of the 
true religion ought to be to eradicate all religious 
differences and to form a nucleus of universal brother- 
hood. True religion does not need blind faith for its 
support and nothing is hidden from it. Hence it is 
that the principles of true religion cannot be rejected 
by any true science. 

We shall now apply these criteria to Jainism 
and see how far it stands the tests. The teachings of 
the Jinas who preach after attaining omniscience are 
for all souls high or low; there w no barrier of caste, 
creed, condition or colour to their investigation and 
adoption. Thus Jainism is a cosmopolitan religion, a 
religion for all beings, for all ages, for all times Even 
a butcher, a poacher, a bird-catcher and a lion can 
save their soul by acting up to the four eternal doctrines 
of Jainism, viz. , ( i ) Peace to all beings, (ii ) Love 



(M) 

for all beings, ( iii ) Hatred for none and ( iv ) Pity 
for the misguided- the four pillars which support the 
noble mansion of Jainism with the waving flag of 

Jainism was never founded and shall never be 
annihilated, for, the main spring of the teachings of 
every Jina is one and the same, viz. , that every 
substance is characterized by origination, permanence 
and destruction. 

The woi-d of the omniscient-the Jinas is truth. It 
is Jainism. It is not a command; it is an account and 
a statement. In Jainism there is neither promise nor 
persuasion, neither flattery nor frightening. Conversion 
by coercion, by temptations,by deceit or by terrorising 
is not a point of faith in Jainism. The thunder of 
Zeus, the prospect of Houris, the tortures of hell form 
no forces to draw a soul to Jainism. Its truth is 
universal. It shines like the suii illuminating the hearts 
of all, the virtuous and the wicked. It is the most 
ancient and the most thorough system of Rationalism 
in the world. This claim is not a pious enunciation 
of a tradition or an ideal exaggeration of enthusiastic 
fancy- It is a sober truth, propounded after deep and 
deliberate consideration. 

The doctrines of Jainism shine with a genuine 

* It f Ahimsa ^ is a golden word before which all the 
crude and fierce emotions, the clniental and barbarous pass* 
ions of man- anger, hatred, malice and oil uncharitableness flee 
ashamed. 


■^Lord Benaldshay. 



lustre in the strong searcb-ligbt oi moaem soienoe. 
Jainism is a religion which combines character with 
wisdom; it is a religion of reasoned out faith and not 
of blind belief; a religion of the heart and the mind 
and not to be forced on a person’s conscience; and 
above all it is preeminently a religion of the widest 
toleration. Good will to all and ill will to none is 
the one distinguishing feature oi Jainism; for it never 
retaliates, even when it is most brutally and cruelly 
persecuted. One should not commit oneself by believ* 
ing that when it is so meek and suffering it must be 
fituffless. On the contrary, Jainism which is never a 
stumbling block is rather a potent factor even in the 
progress of all that is temporal. 

It is a religion professed and practised by rulers, 
warriors, statesmen, tradesmen and common folk. It 
is after all a practical religion a religion which can 
be conveniently and consistently, with due regard to 
temporal advancement be re.sorted to by every house- 
holder, no matter how he happens to be situated. 
For, it suits the savant and the sage, the poet and 
the philosopher, the psychologist and the scientist, the 
beggar loitering in the streets and the baron residing 
in a magnificient mansion. Its simple teachings such 
as to abstain from evil thought, words and deeds and 
to cherish universal love can be easily grasped by 
any one who has common sense. 

Jainism supplies us with the knowledge of 
everything in the world. No corner of the universe, 
no condition of life, no modification in our finest 
tremor of the mind or the soul, no change of fonu 



in tiie lifeless matter anywhere is unknown to the 
Jinas and hence to Jainism, as the latter is the 
exposition of the former. 

In order to understand the beauties of J ainism, 
one must make a deeper study but even a cursory 
glance at some of the tenets of Jainism will not 
fail to produce a feeling of respect in the heart of 
the reader of whatever school of thought he may be. 

Ethics 

Jainism in virtue of its admirable philosophy 
of Ethics can lay undisputed claims to a lofty place 
in any parliament of religions that may be convened 
to sound the trumpet-notes ofUniversalism. Akimsd* 
paramo dharmah or that non-injury to living beings 
is the highest religion- a principle which is revere<J 
by the whole universe and which is one of the bases 
of the best moral ideals of humanity, is the corner- 
stone of the Jaina Ethics. The Jaina moral code 
distinctly declares that in order to conquer the battles 
of life temporal or spiritual not only are submarines, 
aeroplanes, poisonous gas and other dreadful weapons 
of war unnecessary but are even undesirable. The 
armour of justice, the helmet of purity, the sword 
of self-reliance and the shield of compassion are the 
right weapons that one should wield in order to win 
the tumultuous wars both external and internal. 
The picture of an ascetic drawn in Jainism will not 
fail to attract the attention of the votaries of self- 

* Ahimt^a is never a weakening cause but is a streng- 
thening factor in private, social and national life. 

Mahatma Gandhi, 



denial. In this connection, I shall refer to what 
late Dr. Satischandra vidyabhusan has said. 
“ The Jaina apcetio, who commences with the 
idea of being free from all " bondage/ denying him- 
self every * comfort ’ taking food just sufficient for 
life which is not spe^'^Jly prepared for him and is 
offered with pious devotion by SWavakas or la3mien 
and observing perfect abstinence and continence by 
living a celebate life away from the world and 
woman, presents to the world the best ideal of self- 
denial. ” He does not contaminate soul by any 
regard for body and suffer unmoved and unprovoked 
all the tortures which may be inflicted by the wicked 
on his body or mind and feels pity for the 
misguided Jims that harass him*. Ethics of the 
Jaina s is a logical consequence of their theory of 
Karman, an original and integral part of their system. 
It has for its end the realisation of Moksha, “ The 
Karma philosophy and the Jaina ethical code 
demonstrate that tlie Jainas have been an eminently 
democratic people, highly independent in thought and 
character, with no spiritual or temporal fetters to 
keep them cribbed, cabinned and confined,'* said 
Hon. Mr, G. S. Khaparde, 

Theory of Ood 

Let us now turn for a moment t®the Jaina 
view of God. It is not that Jainism denies the 
existence of God; on the contrary, some of the quali- 

* Cf — SiqrwrTRjfl: | 
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ties that it attributes to Him, are just the qujalltieB 
which most of the theists acknowledge. It is need- 
less to state that it is unreasonable to denounce 
Jainism as atheism merely on the ground that it 
does not attribute to God a particular quality viz., 
the act of creating the universe — a quality which, 
if admitted, takes away the greatness of God, and 
furnishes Him in return with a bundle of l)lemishes, 
imperfections and infamy. According to Jainism, 
God is the emancipated, pure, perfected soul. His 
emancipation ( Moksha ) is not what is commonly 
supposed to be extinction or annihilation of the soul 
but is really the positive attainment of God-hood, 
the full enjoyment of infinite bliss, infinite knowledge 
and infinite power. lie is not disturbed by a ma- 
nagement of the affairs of the cosmos, has to listen to 
no appeals and prayers made by persons, one calling 
forth Divine vengence against the other and has to 
visit none by Divine wrath, is neither the tool of 
one to harass another or the instrument of destruc- 
tion working at the invocation of another to the 
prejudice of his enemy, is neither pleased with His 
votaries nor dis])Ieased with those who ignor or deny 
His existence. He is above all want and woe, be- 
yond all frolic and fun. He is neither the punisher 
of the wicked nor the rewarder of the good; neither 
is he the recorder of human actions nor the dispenser 
of justice between man and man. The Jainas do not 
consider Him as a redeemer or a meditator; nor do 
they recognise the necessity of a dispenser of justice 
for rewarding or punishing the mental or physical 
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tnbvetnents of the living beings of the universe, i'or, 
according to them, the law of Karman is complete, 
unerring and self-acting and every one is self-respou- 
Edble for what he does and thinks and is the complete 
master of his destiny, which no agency outside his 
own gelf can alter, 

Tn this sense, a Jalna is called by some an 
Atheist or a ^^atalisfc. But his so-called Atheism 
is not Secularism, Agnosticism, Positivism or Sceptici- 
sm. His Fatalism has nothing in common with 
Stoicism, for he does not subscribe to a fixed unalt- 
erable course of things independent of any controll- 
ing force; his fate is of his own making and he is 
conscious of the fact that it is always in his i^ower 
to alter or modify the decrees of Fate. 

Thus it is clear that the pure soul and God are 
one and the same thing according to Jainism. 

Karma Philosophy 

The Jaina Karma philosophy is the only means 
that satisfactorily explains the anamolies in this 
world. It is based upon reason and its truth is self- 
evident. It provides a groat incitement to do good 
by invigorating power over the moral nature and 
furnishes a considerable stimulus to activity and res- 
ponsibility. It advocates perfect justice, for, it distinct- 
ly declares that there is no spot either on this earth 
or in the sky, under the sea or in the cleft of moun- 
tains, whither going, an evil-doer can escape from 
the sufferings which result from his evil deeds There 
is no room for the intervention of God and the 



theory of forgiveness, since the* natural law of, 
barman is unerring and self-acting and is the finest 
illustration of the theory of cause and effect. It 
teaches that the man. is the architect of his own 
fprtune and gives a pleasing satisfaction to 
those who are enjoying a happy life by remind- 
ing them that they reap the fruits of the 
good seeds they had sown. It inspires a man 
with the principle of plain living and high thinking. 
It deals a fatal blow to the indolent and humiliat- 
ing fatalism. It removes all cause for complaint 
against the unequal distribution of good and bad 
in the world and sweeps away at one stroke the 
teachings such as ‘‘Be good, and God will take you 
to the kingdom of heaven; and if you are wicked, 
you will be sent to hell. ** It preaches a noble 
sermon that even the highest of aspirations may be 
crowned with success through fortitude and meri- 
torious deeds. It gives comfort and consolation to 
those that are in dark despair by giving hopes that 
they will have a bright future for the good deeds 
they have done and they are doing, though they 
suffer now for some evil tleeds they must have 
committed in a previous existence. It does not end- 
orse such a belief that this earthly life is a punish- 
ment for sins committed by our first parents ” 
and the pessimistic view that this world is a vale 
of team. With full confidence and correctness, it 
teaches that all the dark phenomena of life are the 
outcome of Kashayas- ignorance, delusion, malice and 
indolence of each individual and that all that is 



bright and noble is the result of good behaviour^ 
and right knowledge. Thus in short, it gives the 
full scope for the moral development. 

Syadvada 

I shall no\' refer to Syadvada, the central 
doctrine of Jainism, the fundamental proposition of 
the Jaina Nyaya^ master-key of opening the 
heart -lodes of different religions and the main fount- 
ain of' temporal and spiritual x)rogress. Syadvada 
reconciles the seeming paradoxes and jarring theories 
of all other systems of thought and welds them to- 
gether into a consistent and harmonious whole. It is 
the many sided, all comprehensive and encompassing 
truth. It teaches us to respect every other religion 
as containing some very important truth. All the 
systems of Indian philosophy, the six Dars*ana8 are 
different coloured rays refracted through a prism of 
ignorance and when blended together, go to form 
the pure .white light of truth known as Syadvada^ 
To illustrate this doctriiio- the doctrine consciously or 
unconsciously adopted by every religion, I take up 
the question . whether the Jamas are Polytheists or 
Mpnotheists. According to Jainism, every pure soul 
is God and- the number of such souls is infinite. 
Hence^ from this stand-point, a Jaina who worships 
God may be called a Polytheist or a worshipper 
of Gods without number. However, the attributes 
of all these Gods are identical and a Jaina may in 
the light of this consideration be called a Monotheist 
or a worshipper of one God. This is an instance 
where the paradoxial theory that the one includes 
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kany and tlie many are one and tlie same is 

to be consistent by Syadvada. 

Heart of Jainism 

Now the last point that I shall touch upon is 
the heart of Jainism. First of all, I shall refer to 
the definition of Jainism as given by Haribhadra- 
mri. According to him, that religion of which 
Syadvada is the central doctrine, where there is no 
room for partiality and of which non -injury to living 
beings is the highest principle is called Jainism.* 
This definition of Jainism itself will point out that 
Jainism is far from being sectarian and that the 
impartial attitude so very prominent in Jainism shines 
out here in full effulgence. 

As already mentioned, this religion is open to 
all-to all living beings. Even women are allowed to 
read and study the scripture -a fact absent in some 
other religions which debar the women and the low- 
born from studying the sacred lore. + Not only 
does Jainism permit any and every one to study the 
holy books but it goes a stop forward and proclaims 
that any one -whatsoever he may be-a male or a 
foihalo, a Jama or a non— Jaina is entitled to attain 
liberation, if he only cares to gain right knowledge 
and acts up to it. 

The impartial attitude- the desire for truth- of 

+ Cf— I 
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the Jainas ia best reflected in the words of the Jaina 
Acharyas. For instance, Barlbhadra Suri, an erudite 
scholar of Jainism and a Brahmana by birth says, “It 
is not because I have partiality for Aidhavlra that I 
resort to him. Nor is it due to my hatred for 
Kapila and others (the propounders of other religions) 
that I do not become their follower. My following 
one and discarding the others is based upon one 
principle viz., that he whose words stand the test of 
reasoning must be followed. A similar idea is 
expressed by him in the following verse: — 

^?«rT ^rer: 

Uemcichandracharya, too, corroboratesj: this statement 
by emphasizing that Aptatva is the criterion to dis- 
tinguish right from wrong. Does this not go to 
prove that Jainism has nothing to do with blind 
faith ? 

Perhaps, it is a peculiarity of Jainism alone 
that its followers have praised God by addressing 

qesqrat H "Jr qw 5| i 

quJTf : 11 

I ^ qgqier 

^ q’t3 i 
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Him by the names regarded holy by other reli^on- 
ists. For instance; Bemachandracharya bows to any 
God who has burnt up the seeds of mundane exist- 
ence, viz. , attachment and aversion He does not 
care to notice whether that God is named BrahmcLUf 
Vishnu. Hara, Jina or something elsei. Another 
illustration of this is the 25th verses of Bhaktamara • 
stvtra composed by Manattingacharya, 

Do not these instances point out the fact that 
the Jaina Acharyas were not bigots and. were ever 
ready to follow the principle that ‘ right is mine and 
not that mine is right ' ? 

Jainism abounds in sayings such as 

I 

^ ITITTcRT II 

Oh Lord 1 make myself such that I may 
have love for all beings, pleasure at the sight of 

?4 ?irqinsi% i 

£21^ I n 

3 *?f wsfq qiqrr^, ur “sr ^isRr | 

g^qcil II 

May none oommit ein, may none bo unhappy and may 
the entire universe attain liberation. Suoh a reflection is 
called Maitri* 



empathy fbr 'thcfi^ln trotiliti) 
tbiel«noe 'towiards thod& 'who fhr^ 
incline. ” It is needless to Say that thfti v^ae IS 
la fbXr illcli^tratibn of the fact that i^li^oiili t^lieiratidii 
fotma an unpbk^t^nt part of the ni^iBa^ thhit 
Jaiilltai delfirors to the world. 

That the Jainus are bioad-minded is borne out 
by several facts such as their definition of Jainism, 
their religious toleration and their praising God by 
the names found in the sacred books of the olhors. 
One more fact that I want to lay Special stress 
upon is the means pointed out for achieving salva* 
tion by Batnamandira>gam, in his work Upades*a^ 
tarangini. There he says, 

w ?i%srT$ w w \ 

«BnrPT5f^; \\ 

that it is not by becoming a Digambara or a S’vetUnk* 
hara that Mukti can be attained. Nor is It thalb 
Tarka^vada or Tattvavada, will lead to it. Nor is 
it obtained by supporting one's own side. But the 
Mukti really lies in achieving freedom from Kadiayas^ 

The Jaina, Acharyas have written commentaries 
on the works of other religionists and have preserved 
them in their Bhandarm, What does this point to? 
The answer can be best given in the words of N. 
Mironov, Ph, D., ( St. Petersburg, Busua ) who 
\ ^ 



^ys, Earihhadra did to Dignaga the same B»yioe 
as ilallmadin. to J)harmottara by his Jippani to the 
latter’s Nyaydbindu-^tika; this shows that in formw 
days the Jainas were large-minded enough to take 
the good where they found it- a good book was 
considered to be worth reading and studying even if 
written by a heterodox writer. Thus they served 
their coreligionists of those times and science of 
to-day: in Jaina library was found the Nyayahtndu 
of ph'armakirti thought to be lost in its original 
language; the Jainas have also saved from perishing 
a work of the founder of the Buddhist logic, the 
Nyftyapraveda of Dignaga, 

In conclusion, let me assert that Jainism is 
conducive to saintliness and pure and unadulterated 
happiness. It is not a teaching that has to be 
forced down one's throat. It is one whose truth 
and excellence must perforce appeal to the heart and 
mind of men of thought. It points out a way of 
Salvation which rids one who walks therein of decay 
and death, of sorrow and lamentation. Unalloyed 
happiness awaits the walker on the Path. 





ANALYSrS OF NYAYA-KUSUMANJALI 


The book is an exposition of the itenets ^ of 
Jainism. It is divided into five chapters. The first 
chapter deals with omniscience, one of the two types 
of Mtikti and extends from verse 1 to verse 15. 
The second chapter, running from verse 1 to verse 
43 deals with the tenets of various systems of 
philosophy. The third chapter, consisting of versus 
1-37 gives a brief and exhaustive description of the 
principles of the Jaina logic. The fourth chapter, com- 
prising of verses 1—44 treats of miscellaneous topics. 
The fifth or the last chapter points out the path of 
salvation and the number of verses therein is 46. 


The total number of verses is 185. 


Chapter 1. 


Verse 


it 


1 

2 

3 

4 


H 5 


*> 

n 


M 


6 

7 

8 
3 


Benediction — ^Life of Lord Mahavira, 
His birth. 

Significance of his name. 

His renunciation. 

His sufferings, endurance and attain- 
ment of Omniscience. ' 

His establishment of the Tirtha^th& 
11 Ganadharas. 

His liberation. 

Difficulty of Binging the merits of GM. 
The author’s attempt. 

first variety, (i) Jivafi-MvMu 



10 

11-12 

18-16 


the two Knde of the Jivanr-U^^itO^ 
♦!«. Tirthankaras and the Samanya- 


Kevalins. 

/ LriniViilftti on of Karmans, 
Establishment of Omniscience. 


Chapter !!• 


1 - 9 
10-12 
10 
11 
12 

13 

14 

16-17 

15 

16-17 

18-20 

2V 

22 


Creation of the universe. 

The Bauddha philosophy. 

Absolute nihilism, the Sunya-vada. 

Ekanta-kshanika-vada. 

Jnanad'OOiita^o>d<^» 

The Sankhya philosophy. 

The Vedanta philosophy, Maya-^vada. 
The C^artja^o philosophy. 
Oonsciousness, not an attribute of .^body. 
Chaitanya-vada. 

Reality of Karman, 

Karmcmp a matter. 

Soul, distinguished from the organs 


of sense. 

23-24 Soul, not pervading the universe. 
25-27 Murtata of soul. 

28-30 Soul, not Kutastha. 

Theory of sound, S*cibda<^vada. 

31 Sound, not an attribute of Mada, 
32-34 Sound, a matter. 

35-37. Creation of sound. 

33 Darkness, a matter. 

39.4^ Eulogy of the Jaina Siddhx^nta. 
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1 » 

>f 

*1 


>1 

»9 

>1 

>• 


t* 


2 

3 

4 

5 

6 

7 

8 
9 

10 

11 

12 

13 

14 


** 

ri 

f* 


15 

16 
17 


}* 


it 


18 

19 

20 


it 

if 

9f 


21 

22- 35 
22 

23- 24 


llPP tB r mi: 

Pramanca* 

^beir number acoQvdiBg'to tUe* diffe- 
rent sdiools of thought* 

Pratyaksha Pramanat its snhdhdsions. 
Paroksha Promana and its subdivisions. 
Definitions of Tarka 9^ad Antsmana, 
Definition of IleUi or Sadkkymi 
Sadhya, 

Sadhyabhams* 

Uetvakhasm, 

S’abda Pramana established. 

Anumana „ „ 

Tarka, „ 

Pratyctbhijnana ,, „ 

Smriti „ „ 

Criticism on the adiMtIonal Pramanaa 
of the other sohools iof 'tho^ghfil 
Sannikctrsha, not a Pramana^ 

Sense of si^t, Aprapyakarin, 

Senses other than that of s^htt and 
mind, Prapyakarin^ 

Knowledge, self-luminouai 
Functions of Pmmaua and Ncbya, 
Pramcdri, its distinguisiiingL ohaiao' 
teristics.^ 

Saptor-hhangi, its. > two varieties. 
Sycidvada, 

Function of Sfpfdifadai^ 

Syadvada, based upon; .reason. 
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Vene 25-26 

Sycbdvdda^ from Scmufaya^ 

vada. 

»» 

27-28 

Eternity and non-eternity of an object. 

* -n 

29 

Utpada, Vyaya and Dhrauvya, the 
three attributes of a Dravya. 

* n 

30-31 

Syadvada accepted by other systems 
of philosophy. 

w 

32 

Samunya and Vis*esha, 

*t 

33-34 

The six Dravyas, 


33 

Their functions. 

>* 

84 

„ characteristics. 

># 

35 

Eulogy of Syadvada. 

n 

36 

The Nayas as resorted to by different 
systems of philosophy. 

9» 

37 

Upasamhara 

Chapter IV. 

li 

1 

Ahimm, 


2- 9 

Animal-sacrifice. 

*> 

10-11 

The Vedas, their Paurusheyatva. 

tf 

12 

Their Pramanya, 

tf 

13-16 

Animal-sacrifice condemned. 

t$ 

17-20 

I’ropitiation of the Manes. 

U 

21-23 

Touch of a cow. 

» 

23 

Tree-worship. 


24-26- 

Oblation to fire. 

t* 

27-28 

The three Tattvas, Peva, Guru and 
Pharma. ‘ 

u 

29-32 

Guru or the preceptor. ■ 

» 

33-34 

Peva or God. 

»> 

36 

Peva^pujUf its four types. 
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Verse. 80-43 

linage-worship, / 

1* 

41-43 

Image-worship justified. 

>» 

44 

Firm belief of the author iu Jainism. 



Chapter V, 


1 

Path to Liberation, definition of 
Stimyag-jnana and the nine TcUtvas, 

** 

2 

Definition of the nine Tattvas. 

1* 

3-15 

Ontology or Jwa-inchdra. 

it 

3 

Kinds of Jiva. 

it 

4 

The six Paryaptts and the two types 
of Vanaspatt. 

»> 

5- 6 

The five senses and their objects; and 
illustrations of the Jivas poBseBsing 
different number of senses. 

tt 

7 

The ten Pranas, 

it 

8 

Kinds of births and bodies. 

»t 

9 

The four types of gods with their 
places of habitation; and the seven 
hells. 


10 

The Dvipas where the human beings 
and the the Tiryachs reside; and the 
two types of Aka^a, 

tt 

11 

The Yonis, 

it 

12 

The Bhavyas and the Ahhavyas, 

tt 

13 

The infinite number of the Jivas, 

tt 

14 

The non-return of the liberated. 

tt 

15 

The Gatis defined for different living 
beings. 

tt 

16 

Definition of Samyak-^haritra and its 
varieties. 



Verae 17 


The five Mahavrcttc^s and IhB twelve 
Jnuoratcbs, 

„ tl8 The |)Ower of Yoga. 

„ 19 Description of Siddhi^ila, 

„ 20 Vertical motion of the liberated. 

^ 21 The motions of Jiva, 

,, 22-23 The eight qualities of the liberated. 

„ 23 Mukti, its second variety, (ii ) Para- 
Mukti, 

„ 24-28 Bliss in Muktu 
^ 29-30 The right means of attaining liberation. 
„ 31-46 Conclusion. 
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f^jgcT^^cTgrr^^ I 

^T^Tgcft^TOT d vr^ II I ii 

^T3CT^5^f^^T-^5Tn; 

?T^ ^«jn7 m l 

x^ ^rsr^TTT3i??Tt s^r- 

H^^r?<fTTf^^?^»rTri: d 5fv?:^?T ?t^ n H 

fWt: f^3r% 

«Et^Sn ^f^T%- ^ETTc^nir^Tc!: I 

*^«rc^5«^58C^mt5rf^ TT^q-fsTiT^ IT^l^qifV 

?ft 5^ ’TTHTiTWri: ^ 11 ^ II 

^€Tr?3C 5^** 

^tT^3C4^ f^ftrTT Xf^ I 
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ir; srTt?r 

T d II » If 


TOT^ fw%?TT firiviiiii*jiec5r ansniTT 

VTcrtstwa^ ^ 5 nTT?i; elr 5 TTT^*T?rJi | 

a^irnirTT f*r:^«IT «ft?TITT- 

xTi .iirf?r5^tvr5TT^ 5T «rt Ii *s H 

V: 5 fiTJr 5 r:q 7 «rt 5 T^^ 5 r»T- 

S% 5 rT 5 T^qR 55 T^sf^^W^TOrfe^«tTmci: I 

f^T^: ^^«rr fkwur 

lTc€T^ 5 r«r^RiT 5 TT tf II ^ II 


^^l^: I 

OT?t ?frfTr 5 r 5 recT«r f% ^tv( f^r?^psr?: ! 

53 T^ir ? i 

! f% 3 :%^?TTT«^T 5 i: I 

3 ;>s«fT^cq- %% || vs li 

^VTT^ ^T JTiTT^f^ ^«r ^t HrTTq; ? I 

^ 3m3TTnT?1^5Wr^5!nf^ Jr 
m^rr^: f %5 ! li < ii 


I 


5%^?fi’^5^fTrTT sc^rfiiviT, sft^i^^^Tssfecin 
fir>£¥^ 5 r fiTtlTTT ^T ^rf^iTT 1 


^»Tf^ m II ^ II 


3ft^»5f^5^r3TcTT SC^f^>2rT^cfV5^^TT STTfk^TT- 

9 r^ 5 r% 5 ’:^>T^’ 5 cr i 
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STTTT^^W^S ^S^T^JRTt f^^rfora^q’^m: II ^o || 

gggTTS^f^q:^ ^^«nr . 

HiTTncrqr^ft i 

iTTf^Ticrs^^q'. ^?T?<T5T5nTTs^q‘?ir5rHTnt^fts — 

Wqrrq-5Trf<?KiT5^^qTf^ d'^^q’: II Kl II 

1lr«rT*rTfk % srmvrrqTf^qTS 

q- ? q-qrsWTSTTfffdt ^qdts^qipt ! mfk^: ? r 
dqtf^trTisq-Tf^wts- 

^=3^^ fqf^q-FcTrr: II II 

qr^f^ f^^qrmqH^fTFrT^q'STTsfe^fT: 
flra^ fk^r^x I 

fk ^ rfdf l cTfq qid ? wriTTssrfd^9?r?T- 

3 qjd ? ii ii 

srf^^qwq: 9> 

^T^qrsf^^Rft f^: f^ST?d I 

t^rriTFq'qfiTd; qrq^d^qtq^- 
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iqdfq^?q ^55^qqT qFTf^fqqTrfqTc^ I 
qnq^T^ ?d qqqfqq?^ qiT^F?TqT^ 
qjfd^ qrq: cTq^t 1 ?qi smrf: II K\ II 
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5PITff^ f% oTr^iTT 

^??rT^?!IT^OTfiT>^^ ^5TT5l f?[ft ? I 

«irRf%: ^ ?Tr^^wT«rw5fr^ ^r>rr^?T: 

5 ’?>rrr«ffvr^r<ift ii ^ « 

^h^TTft^T^^^rT^JTcTT 

^S«Tf 5T5 ? I 

Q^Tvrt «fJ^nTT ^5wm ^^T^STT 

W^fF^Wr?: fk fk%^ ^TTrlTT ? ||»tl 

^iir ^ir^rTT ^ ^^^r^irfS^T^OT 

nv: ^TTorii ? i 

f€r^r ^fk, ^ Jr5^5f^^i^ ? 

^i^msf^555r^wTq: w % ? ii fi^ ii 

5«mT?frsfT ^ 9jf^r5rf^r sr ?r: qcfs^ 5r# 

itS^ «rf^^ efiWT¥t5fts>iTHT^erT: I 
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30 ?^^ 5 ^ 3 rr 5 f ^5 555 % h ^ u 

sr % ^r snrar: ^ ? 

ftsr ^ 5 rHiT^urOT^^?rif^ aj^ aft 1 
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fin^T^sai^^TarqjTTWrraTT af^fiyaj: ! ar^cTT ^rT; ? II U « 

iiRfl^^T^: I 

utansrarf^^ §yiaTTr?T^- %qr^ 



( ^ ) 

sr^ff^^rnrnfcT: ii li 
I 

f^^TT^ 5 r^ 5 fevi 45 ^ 5 i. ^ 

«r^ ar [ 

^fra »ms r nw i?:r fe fam^^{^5i5«ft ^ ^^55^Tf^?r: \\K%\\ 
*rmi^: I 

inarf ^^n?T«r?TT Hm:5^*T?fr % ^smf\ ? 

8 r^^^f^%a:^ErrfV %ri: st^s^st: ^<t: ? i 

^^TTaWT^nS^OTrar^^ cT^rs^f^ 

ara^s^TT ^ vsrsra^T^f^ m^Tf^ ^f^: lll»H 

I 

WTm^, arg ^^rforan^ ’^t ?Tti. ? i 

af?r ai%fr?ft ^^f^arr, ^i^a^^Tr^gr ?t- 
»m’^Tt5?rTT5^%3aTaT^ War^ II \\ ii 

srrnnwww *x«r 5 f%:fira:yr ar 

arf^^rf^ic^f^ ar ^cTr^j-^jT^^r: | 

§cTa^ 35T: Jlfcrf^ar caraanaaraTT^ ITcft 

STTiTaftwar^m^ ^KW^: ^f^ai^T^Ear aft: ! II II 

f^irfar asr^ ar^ ! tisr w^'tt ^- 

Waa TT fe sor m^t ? ar ^ afr^apTr I 

agpnarnrf^r %<Tarr ^^55>qft1wf>T!TT^ ?TTfJcTT 
mfk^si^ ^ %^TaTr arf^, crarraj^saarcft ^jysr^i ii ^vd ti 

inaft ^ ^^mtsftar ^rs^aar^f^^r: ^«rcari asr^irf^- . 
WfmrTwft^^T^f^an f^aerrfNt f^^arrai: i 



<«) 

flrsJr^ ft» ?r3c«TnT^«3^^nTT% ^m^t«r?TO H l<ii 
Sf^s^r 3T»TrT: 

^ e rs ^ ^’sr f^^5<rT rr^ ^55 ^r I 

5nf^ ^«rTr»Tf^rfww»Tr«r T^:5r^T?RT«nft f^^lr 

^fk% ^ ^TT^efw ^T%ft II II 

q?T^ 

?TreiT?TO^^S^f^q-3iT«rTs^« 1 

jn^TPftcT^nchr^flRfir^ ^ 

?r^ f5r?r?Txr^»T^ ^T^«r: 5 ?^^: || ll 

BRTcj; eu^ ^JSSC^TciT^KOTr 
^snf^T 5TTT?:«TT ^T%cC ’TT^^ITt, ?mT ^5=<»5rfl: I 
^fk, m?rs5?rf?iT«i»T- 

f^55 II ^K II 

sn^nJTwf^ %fT;n« 5 ^JT: 

ST«^% xr^Ttcl ^?TTnT>5ft ? I 

5 11 11 

5ft# 5?nf^<T^T 5ETW2TH^ #sft^ ^F 5ff^: ? 

#t ^I%«r I 

^TF^fT t^t^lST; II II 

oft^re^T srfjF^#5ts!Tf^f»r^^5T ^ »t#- 

^ f^T ?ir ^tvTcT ^«r»^TT#sf^ T^rftsn i 
5wn5r^ f^Tcinr: ^ ^ ^ 

>?% fktt^ 11 Wil 



(O 

Shp^, sr 3 3 :#m ^rfic ? I 

s^rfw^rTcit 5r fir 

unr ^rz H ii 

iit\ I ^-3CT I g;^si%5r: ? 

I 5r55r^'t?rt xt^jet: 1 

^g mft ST ^rxpm 5T^^: ^ 3TT%?rm ? 

5ft ^fro^sTP^triT^ 3ft«r^ f% ? II If 

^TOTT55^ srf^fk ?5T?^T?IT5rr %?T5fr 
i?[rT3 kf^ ikiSr^t^fkkk sr^ | 

5rT^5’S5T^f^T^5TTci: %5riT«T^g't?FTT^T?TTci: 

irf^r^r: ^T^r^rTr^nTTr^f^ ^cjc 11 11 

xz: ^r^r^r^TJ ^ %c^ <T3f*r?ft sttcjtt f%TTre«ft5T^ ? 

f% 5sr^^*r-?^g<ft ^t^itcT: ^ ? 

?K5T255TTSWf^^T %%i^5:T: 

^ukr^ ?T?T «^5r f;^^rfr-i^W3-5TT3 II II ’ 

f^ ^frw: TTl^TiTfw: ^?T«f^?ft ? 

ifi5nE5n5Tfitft5Tq’XTwf?rf^^f^^%i^; ^ct: ? 1 
f^fr»^^5T3^^5TTT^^^r^T^'T^T^: ^cft ? 

5rT^3 ^ ^ ’sr ? II H 

sft^^T ^aCTrTfT?^ ’^tr^^JTipt^cnj: I 

3ft^?n5^?:^ f^m; 3f?ft ? 

5r ^isffTcwf^ %erfk^' 5?ft?r^ci; ii ^o 11 

55ft5T3or ^ ^Twmi^T fk ? 

^TfrTssg5tTy ^ xr ^ m^n:<rqrTsw^ 307 ?^ ^ %ct ? 1 



(V) 

^ fkt ? 

n 7^«T«qrr «nr: u H 


ffnriTT^ ?c«^ ««rfir *Tf=«nfT 
% in‘«pw^r^«re5»r3m sr^ncOTaffT ir ^ l 

^ ?r«rT ?iT»^sf^ wwTwwt— 
5n5s^«rr sr II M 


*5rr«T^: ^rm«rV?f?rf 
ft ?Tlft^^ HiT?Jr I 

grr JI^ r fiaq g m ?T%ft?Fft^ ^s^rarqfiTWT mr- 
^wirwT^gmt «^i^ft ?T?ft «?ft^sft, li^^ii 


‘ ’ ^«wftr55iriTnjrftrBCT ftwr 

!Er»it R««nniT ^r f% ? % 5wrr frftiif t ? | 

ifttir w«acH^T 5r ^rrft, ^r ^ «rr 5T srrcirsBrft 
ir5FWKT«r^^ ftR^rmt ^qc ii )i 


srfttT?^ ft ^i^^iTiTts35n ! I 

’sr ftfir^ sr?r?r^ ?rpr^«rft®q’^ 

^ VS s?Tf% «TT^: ? II \\ II 


ft«T?rTOr?a'5r5 T^: ?it®^ ? ift, mrrs-— ► 

«r?rT5^srft^ft?ft55Wcft srr^s^^wr i 

1 ?rcW55^ ft ST n^sT^ ? ii n 

^ ^TT^ ^«rm^TTnr«rnn:^ ftrtrrr^ 

ftftww^TORT: ft 5n« ! ! i 

«nwf% ggr gti r m^i firacfinn ^nnftft ^ ^rwT ? 

»«nr3r: ^^rrft ft sirsin^ ? n 



I 

5«rnTnnrjKt^ 

f^T, ^^ft?:finiin?^ ^ to; ftrac^ra^ li ll 
I 

f^rsgrrvft^ ! c^'tif 

eyffl fit I 

fk myg^ wf^ »RT^ I srTH^?35>sfW 
f*lr?*n»p?ct3^^*rT^rnir5'?rH5?n^wT«n^ li ii 

^^?fr ^ iT5^ f%f^5r fi^rf^ 

w ?«rT 5^TO?TTTm f w Tfm JTT^ftrEPT mi^ \ 

wm nvif \ ^ 

»t%5Tfie5T wl^cT 5T ^%sf^ 5T II »o li 

^f^cT ^ 

SriTTnncfkrTT^^T^^ I 

srTiTrr^T ^fk 5ErRr^rn:^<T 

5 ^?rf^5V?T^F?cT ^ il^^ll 

%Tr^ ? ft ’^T?Tt^^r: ? 

%^r ^ rfgcTT^^ft^ ^«rTft?TT i 

^*TTn’^5^?Tq^TJTTO3l ST^^sft ^Tc^ 

ITScT: q’?Tf9?r ^ft^Sr^0CT5»nn#V^: II II 

^ ^ ^r^T^>9rT^?[T^S- 
^%^r^^'tftT?T?T?TT tf^crT?^ I 

5?f»: *f rrfttT^^?T’5^^?iT ^ftcrr 

I 5^ 5tt^ 5t ! ii^^u 



(U) 




w«rt^ ft wwsjfJwj.awiS’i:, 

^T^^rnClRT*! I 

‘Hi’aT^fff^SS^r «r^f^ 55 T — 

fkHT^sojn^ Trft^ \\ \ n 

>r«ir>n5rt ?i«n:-^f^»if^2ir: i 

xr?qr?ff fkw ^rfer 

f yvef g i rrf^, W ^ U 

^ ^uTonsf)-: ?#sTr?Tf^r 3^— 
f <i«J*rr^fif f^4-rr2JT55»nT ffk 1 

M 4 ^nSTSfr^N^T- 

j^SF^nf^JT^ «Pf^T5^T^5rT^ ficrfl-^ 5^: II ^ II 

sr^^^fe^csTTr ^fpsprrf^ 
i^STT rT^nlic^TT | 

^rft^gT^ c^ cj ii4t s^Ttfia ^ ^wfrT 

^?T, rTSiSt^^ft^T tg#m%S3^T 11 » II 

StTTH’rirsT f^f^l sft% ^rf; 

ift 35^?l- ^ mnn: i 
^i<»I«m^M n. fc"^— 



(Hi 

W TOC?r: i5rRf53i^«r:jpr: 1 

wff JTT5r?r:, 5 irpn^ fro^trrac w«ft- 

«m«ynr:?nT 11 \ u 

<CTrT?c f^^n Tcfr isiiff fNi^^innfr 

HTWrf^r^f^ ^^^STTSSWlftSH-^tS^TEfTW: I 
^r»q[ s i ^ieq^*ig Ti 5 ^ 

^PiiKi: 1^: 5nn?t «rT^T ^ ^^»^E^^ssfNl!T m\ 

jftfFrar 

’iwnri ^ 55rrEqr-%5f^ift 1 

5 €ts<a^ 39!T^^S5T srwT 
^%gTnrf^rro *^5 f f^?mr^ 11 c ii 


*rm«r i 

? g r 5f* yf ^ ^ srrpg^rl W^li 


^tpIT <4 ^ ^EnBRT^T I 

W OTT: 

ft^mr^OTT Tf^ «rfic ^ts 5 ^^ 3 itt 11 11 


iPTUft ^ SPIT TOnvrr ? i 

HlHl^l ! ^^*a<4^ | 4!^*^ ^^ ^^ffg f ^^H ■y gn«fr*nrn^ 11 ii 
inF5 srpff^irt iwr— 


( u ) 

^wwmm < > n%Rc«w r s CTrw«frw»5f^ ' 

*11 jh|^ IT irf^^ ST ITffWr «f^l]l|^|^|| 


IT %lT«?Rfr^^ ? I 

irft* f^>iTgiTTm ^^^ 


*rTwre5 UTsnrgiiTsirhrfTnn’’^’ jir- 

in'*3«cnF^«i*Tf^a<T?t JT^qfinjrrf^Rrnjc I 
55TTnnft, sr srimfr ?rinr 

mk iT?rflr, ^rwrsirr ii 


ww f i r: 5OTir^ ? F 

ft sr^T?Enfm^ ^qr: stowto: 
srw^ ^TRitcl ? II W \i • 


srpm4 wiT^- sr?ftftrarsT5T ^ irft- 

iff mm r ^gftr^q:^ «ir^ i 


%?i:? 


^^iftTiTcrr ir^irr II ^ ii 


^^w g r* ft s^t^jcirnirf iioft 
srftff JTinroft’^ i^r i 

qjwscrftfWft ft 5g^?Rn3syiniTwr qn» i?ft<|; 

9»7«ifTft if f% f^in«nnTiTT insffr^inunftcimj t ii^viii 


ITR^q^l 

TO^wwinSJrqr ^rqrft ^rr#, ^Ftw!*ws- 
ft«rinOT3iTqrft?ft fTm^HTT^finTJ I 



( K^) 

g i Cf€ i f^ wr «w, ^ I f^s^r a ^ ii K^ h 


srin«i~5?nT^wK^ i 
mw q- R r g s*l '% ^F^TTBCT^SRTff ^ 

^mfi^rar 5Rfts*‘«rRr^?i^refV??T^pfrTJTw: i 
RrwrRrfnnf: ^ 'f^JT^sfTrsrsTornrrf^^ 

^j^Tirrm f^srwiniTw^: n ii 


mm \ 

mmss?m ^^TrnnnHi^Sw: ^ f^— 

R f ^ ei fw: i 

«WnirR5TOT5r grnnnir^ 

i rr a ri eu r qrftnrm^m waRr: stTr^fer: ii^aii 


\ 

«rnr4 ^rnr-srar^ ^»rt^ ’ETTOjpVfir%— 
ar^siRr sryT ^R r ^ ton l 

^nTRTcftsf^ ^ 

55r¥r§ar ^rfwRr: ^wvnFt iRlii 


^T5K: I 

ir^ ’ET 

^ arr s^fnr^r sTRnj^TRTfrrrJr^f cTcftsaff ^rRr i 
»afgW T it\«f><^ ; ;^?r ft ^T^CsarrftcTtS^ 3^- 
wfft; ’Fariw ftw^^cTT^T^rcWT^Rnr: ^anriysT: ii it 


«1«R||51 ft?J-5aTrTnrWrraTt '^rirf ft^-SCT: 

aift, rrf? 5niT ^ f^*3C ? I 

5 ^arftgr II ii 



( ) 

^T^?ftsf^ <T?Jr^5 

f^^^ ?n ? iTT^ <j i<^^’>=»^^<f >r?i: ii ii 

^ ^^cr^TcFrr f^*Tr ^ ? 

fir ^tot: i 

nfir'c^fir sriTTnrm^ 

5?Tnrr^: cp f-gt^a: ? T«if»r5gOT?w: ^gpr: I u ^fi^ tt 


?rr %r^^w: ^rfir^cr: ^gr«frs- 
m^r 5^?rmf*nT<TT ^^yT^riTT^s^r ^ i 

5 sr^^, ?rci: 

<T^ 5cs?rnm^ ^«r ^gnr: li ll 


f^r^TT^ ^IT?ftS5F;iTT^f^ 

firc?rT«f vrt?rmf^^^w: i 

^Twf^r 5T STI^g^^S- 

^rwfir ^r srr^nr-ir^ n ^v® n 


iT 5?Tt^5nft^Tg^S 
f5Tc%gjT^?nT^ ^ 55TlF>?sriTt^ng:^: \ 

f^??nf^rnTT 3 

^rar: fqwra% ^rm^ I ii ^<: ii 


^ . WT^r ^HTT »Tt??J# 

^^Bcrfg*!. I 3Tfk^fic^ 5?gn:vft5f1^^ srflR5T: l 

*T^ 

11 II 


5it g;55^ ’sttit^ ^s- 

g’c&%5r;wTS5^r^t?T5gf^: I 



( K%) 

irPTR^ ftrs^Rc^tq-^ ?TOt ! <»>Kffr^w3^«wm»f^! ttl^il 


*rprwFTT«?r*B5KT*T«r^?l frnreJT 
fv^ i^^MnStefti^ -y g f ^d l 

mw^i w^«r5^: snarnmnscac 
^s^w?m?nar^5«rirwf|- ? n 11 




5 rn? ?r«ft«^r?rT^2r5f%^ HTJTP^rwt'w^ 
iW, ?nr s^r: Tf^^: ^srf^f^ sq^^ I 


tnrhr^ fq^rq w armfa^ 


qt^ft^q^arnc^s 

i5nrTS«r?n55^trT 1 

q i^w nay- awr^ i q. 1 Ri ^ 

qn^ ar^aroRfHiTt fqsrq^ ^qqrff^T^i. 53^^: 11 ii 

qqya ^qr ^nftarr f^d«dfdf\di ^ar 

5fVqf^?rr st^t: i 

q>n^ q^sf^^rafPTT: 55Tf^»Tq» 5Sr^ 

TO«rf: 11 11 


xm arw ! d q "t w q1p rqq:q1f %TOq cq n f< q ff 
ji ai S Fr^rq-T wrsfq ^yt^i qi: i 

wrift^ »rRf iT^q% sr^rnrT: ! ^rqoit 

iftqt '^cfTirf^ II U 



(I*) 

wrdL 

?nrr l 

xwt 5^Nc^r: , sr^^ri^ 

%fk sr?^f^ fwt I ii II 

9!T^ f^nm: w wv^iiwirf t fTrs^r^ ^fWWt 
wrnft iTwrt nfk ^ 5«rt^ ^t^iftnr: i 

^fk^l ^ «5r«?sOTWinfcn^ inwruirt- 

mfk TTrk ^iMnnumt h^mii 


3 



I 

A-gSU.*-. — 

arff ax I 

>5ril: ? srgf^^grg M»a-iT T ^rf^: mm mn 
m fir’5rTJrf^W^T5TT»T?rT fir^Ts^^Tsft w: i 

frJc5r4 ^ 5r 5a- siTf^wnTTflJ (I ^ 11 

ftm mni^^Tf ^f^Jiirf^HT mm 

Jrar^fr 5f5T#fTTf5r# i 

5T?«r^?l|:^^T?T5TT5^T^^ia-5:?TTrWf^ 

»ir^T ^ir^t f?r«^i:q%cTT ott ! w rw 

f% 8|W: ^5?^rT5^ ? 

f^5i^ f^5rr^^??q^Tor 55 t^?ttw*3c l 

^!«irT^^inT55r5P«r^Tsfi3-3T^ ^^Eftri^i^- 

^5^ fiT^?rgf?^^f^rT li ^ ii 

^ifV %arn55;f^sFT, 5T % ? . 

^ wcr^55s^c^4^ ? i 

^ 5fr ? %cTT^aT ^n:si^ 

^»ff a- ri^q-cn^ II li 

flKHTat OT5a«T^fH^jff g^rT: ^cT: ? 

firem f^Tf^w: ^ ? \ 

5Tt «FT rfr^f^: ? 

^^it^T^orJr’ST -fagc!^ m ? ii «^ ii 

^rf^ 



n ^ II » 

^ ^ ^OTHT 5qT59q?fiS«rT qf^T- 

«rHi- qrTT^q: q^.* ^?qqq:wfq:firt i 

’F5^»fl’??q^, ?Fqqq: ?=q^req ^n^wniT ! 

q^J^qftonqqt ^ ^ ^ sqq^q H*qrqqr I II V9 II 

^jftmssqri^qqiqsqTss^q^TqTqiT^cft <tc?[tot 

^5^ qt H^rft T^r, q;€#q q Wc^q: ! I 

fqt^q firqTqffTqTOq: ?P^qTOT qft: 

^Tf^qqrq^ fqqfqqr: 1 ?q^ ^qrqq ii m ii 

^ ^^1 

^ostqqrsfq ii^t^t: qqtqf^t 

^T qiq^ r q rq^H^ ^iqT^ qq'tq qq: ii ^ n 

^^^qqi I 

q^rqtqq^ftqtsf^^qqrqfTTqqr^TRqT 
m^sfVqTf^f^ srf^q^ qf^q?!Tqqq't’; sfrBrq: I 
q r^drqq^q^qqjqqT qnnrqiftsf^f^qt 

q ^WTT^^qqfqT: sftT5|»:q^ f% ? II ^o II 

irq: ’FTTci: ^qsnjft’q qrssqsfq^s^ q qr ? 
qrq: qqfq^sqq^^qqqT^, qqriir ffq; ? i 

qr^q^cq^qqq’^qqrci;, qqqqf sqqrT^^rssTcqqrcl^ 
%^qTqq^q ^qqqqr qqf?qqjcqT«ra^: II U II 

^qTTHoStqjf^q^ qrqT q qf^q qi: ? 
^qriqq^fqTqT^ %q: swiq ^q: ? i 
^TqTfqqqq-^qr^q-fqgqsft^-qrqqqt- 
^q^-sfVf^qqr^qsqqgqr ^qf q ^q: li n 



irai5:#irfH?ftsaT«r«Tr i 
iftiTf^ir *nTO 7ijrtf%c«r7 %^r5T 

ttn^ Wal- f% «Tft ? II II 

st«i|rT vr^: ^ 

wft- n yy y fi r fa m ft«T »r fir^f^r *» i 

ito: ft g fCTffl t Wg^ff 1 411 R fiw ftmftOTT- 
W ^m ftfkntsgmt fk^^t n ii 

45fF®r 5n?*rft ^rnnftft ?i«nr 

gjnrrsswrggT gift^r^gnsft^g^ gftgPi i 
4ft 4n^ g^ferirr ftirf^g-fi^gfft 

4ft gt I f!r «n:«rft iftws«ggi«!ft sr gr ? ii^mi 


“gR^TT g4Tr^g?rF 


iTPgt 4»lr?f4iT 5^: 5fr fTgftc^ grfgft^ I 

«p?^ w r g ggT g ^ftgifirgf 4T%?gTir^ 
mwft gr giwf^ftfgcft^ ?5tTOr g^igg gr ii {\ ii 


gs9?^ H5^3g:f^5rgR: fgatg^T^r 
^graftft ? fggTTg^ !5fgg: ! «5ts^ ggts^ftv; ! l 
gftg% fggg^ ^ftgJT: gft^ ^gf 

W %g gfg: ? II ^vs Ii 

ggf qftftgr ggf^ g cTWTggnr: ' 

iF% ^ g^imrrftr ftg^ 5f^fwg: ^rgggc i 
gR^ fi^^ifginfVgTgt g 5gr: gfgf 

fmftsggftf^r g^gggtsTftft ^sk gg: 1 li^^ii 



( W) 

wm uni ydfH 

«ft ^^r^q’^rU'spFg i 

3^i STc^T^^mt^Rt tl II 

f^«T^ ST^^t 

wjT^rrTm^^ cT3iT?rr q 5»J ^q; ? i 

^OTTt fksr %% ST 35T^r H ^Tswac 

tift ! ci?c^ ^ ? II ^o It 


^v[^ »r«rT f^?a[^r sft??:: ^st ? 

^5^ 3r«ft^?KT?:«IJTiJTTcI f% Tfct ? I 

jT^ ST jRc^cTf^ wfHt ? wnfRJP^rg^: TOt.* 

^ iTnrf?jc ? f% f^4«f?^wTmW^ ? iR^n 


Jl!rT^9?qT grTf^?r^?5 ’TsS-: H?mflr^TT^T: 55T- 
fro^T T?:SRft^?qT^?T«TT 55«lTfiT5T: I 

% ^ ^]| 5cn:^ 

*TF5r«rr 3rf^ 5r»rf^f sr *rf^:? ir^h 


^=«rTW «l^s 

«ii^qTfk!Fq’-?d^5r-5TOT5TT^r^5T^ crfg- »rt: ? i 
fsTP^S^: ^ ?T«Fr 

f^5r»i^ ^:, ^^fircr: I ii h 
sqm^^ I 


^qsfU^r^ 5# iwg3ft?^?r^ sr g* v»i5 r -jt 
sTRwic^ ^^rT li ll 



f 

ft ST ? 3?B^ 5E^5qr ! i 

«JC«R^i^ 5W?fts5r^ ft ? 

ft ^ STHT^TTH 11 II 

1 

^?«nH?wrT ir^nft^inn^wTf?<T fHrq^«RTT- 
f??j^T^-»g'«r“»r3««r-^«r»rrT?ft5’:5^Tftcrr: i 

^T^iTufe 5 »r^f^ »psuf^ 5T«rr ^crf 

V8«rF?r:^T:Tirsr^‘t^ftvr^ c%?tt f^rr: ^rwicT*i ii r% ii 

Sf^rq^ ^rf^im 

^rftT^^qcTT s^r: ^ 5 ^^^ I 

#5rr^ ^vs^sf^ 5 w?rft^T^?Trirr:q- iTrg'sq-^fe 

^ji^cHiftTOs^fqgcq II ^V9 II 

vrwTT: I ■ft?r?r 55 r: 

’PSnWTS’^ :qi<^*T ^q’Tq’fT I 

^ wqrni. ^ 55T: ? 

5 ^: ^sTirfs^r^r srT^qr^ ii ^<: 11 

ftirnirT wr ? 

^T: ^5'cq’?5 ^f^^r^Tvrrqtt arrftJr 1 

fksft, 5f^5T^rTTrfJ??^^ff ^T % 

5TTS»?^ft, fSrR7Tfk5T^?T II || 

Twtift fksft, 5ft5Twt, ^srg^cfV ^^«it 
firift sf^rsnft -RT^Tirrr^q^ir: 1 
^ WjT^rf^ fk^ft 5f^5nfts*T^^ m»^rss5j^- 
’iFrT^Tar^jfdfik^nPT 3^: grwV htot: ii ^o ii 



(^O 



53 ^?^ 3H- 

vpfTT ^^%fnT^ 1 

T'^fTir^TrTr: ?Fsrss5?3:%5TtTTr: 

sr 11 11 


vrwf fsror^nft %5 t: ? l 

^rsq^sc^ST 

sftTnrt vrt^r:, !|^^ft?T^T5i:, w: il li 


f^i^?Trsf^^T5S?cl 


f^^f^cTT «TTJTf^; I 


ik^- 3Tgr-iTt?Lr-^f T- fw5rT“t^-^^5rT«nftf^- 

^rf’ETT ?rw^ 5r5TT: I 5C5^or ^riTsr ^ 11 ll 


^TSTTSSrZZ^^: m I 

tft^^TT: 3JIJTT: 11 li 



WWW^WTtiTT^ Tl^rf^TH^ STF^TT 

^rrflc^^TS^^^ ^lT««lf%cr: I 

vrfir^^?TSr ^rWiTTr^Tr^f^rft ?C5ir?r: 
^T?Sn^^^r%5WWfT: ^^TTc^^rfr m«nf; II il 
* OTcS^Dlcf I 

X I 



(^») 


’grararr 5 t srf^mst^rfirflr mt ! 

iqfwn WT^: ? I 

«rprns5v^r5Tt?f% ^rsi: ii ii 

^rrarwi’ ^w^fk^nr 

lP?«rT ?T^S^*TB^ ^W^varsTt^T^^T: I 

^5l^^«Ffkt 5Tcft 

fwT^wr?aTnT^iTt^fkfk?:wnftiT5nfkf^«T^ 

mswmfk ^H-^fk5TfT%: ^IT^JETTf^oftjqt | 
iTPn WT*^wgeTTr?rTT^w?rT 5-k^-fk?T»W5ft- 
*fTfw«n snr^TT mnm fkn^f ll^u'H 

nr 5r^«RnTk^t fk^Tw^^ftfkr^sr^TTrw#; 

wnit «hTq’i^^^sr<5.5iT^W ^«irs«?iTSC5- 

^?TnT?cT*Tr: ! ^rnr^q: I ii^^n 


wvrHr TKfr^t fkrfk?! k^rRcf^: ^r§«rT 
^Trrft?rw*T^;^Twfk ^irr^cq- ^ i 

^«TTgwT?ic fkk^jpvroy: ii »© ii 

irrnjCT 

jc«^rnirf s^r^Trfrs^r^ nr^iTcTT fk^r’iErg^jjfknr: i 
9rf¥^nrT n* || u 



{ ) 

wt v(Tif vg^it 

5w<TmTt^frT«rr3*TTfrfs w^» l 

^j^S^tsf^ iT»Tq;% wmiff^T: 

ij 2Pi^M>rfTT.f^, fk an^: ? M U 

^q^fir I 

l^pm’^ar arf^JT^^ 

p T F y a r yg Tf^anrar^t m ! wanr^^ ! 
srgjrt % ar^^r ?rarf^ arTrT: ii 11 

%wt 3 rsqwT nrf^ ?r?:1^wtf^anicsr?fV^ 
f^^ar# arf^ ^5 aT%^ I 

ad^arnft araraRL I ^r 1 %w 5% II 11 
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«ft«sroTnft^^snr i 


^imc^psr ^^iTi 9 r*n%(Xcm, i 

ywiTOTS^^TO lTt?fr: S^T- 

5 ff«ft 55 ft«r rfw K^sf^ wf^ sq-T% 5 r to n ^ ii 

m^rmn ^ 5 ft^ TOficTOtsif^TO^ >jiTffTO: 

TOT?^ 3TO^r^f^CTOf^ ^%^TO: I 

»ft wifor TO^TTOwr^ac ^TOt, 

«ir 4 or to ^stshttof irt^; 1 %to II n 




5 ft«rTTO^ TOF l^rerF S^rar ^r^FTf^^rr 

gFTkfkA: SirfksF: I 

^TOTSf»TOTgrTOTO?^T?FfF; ^HFTT: 


II ^ 11 


Tirfl^: I 

an^: «f»T^T^?fts?SFf 5 r^: srniTFsr to: 

<sr?^ TOfFF^r TO-^ 5 ff-fTO^T^ori to^: ^itt?^ I 

TO ^?fiT-^TTO^%-^^r gFFT^ 

sft^r ^TTO-^’¥»T5^F5HTrr^T STr^SR-^F^TTm: 11 » II 


I 

^sffF^jFlfk 35rTO»r^ TTOF mrii ^ ^ ^f^: 

^TOff-TH-»T5^-^^-^rTOT TOf iTOTct \ 



^TOT ?TT%?TOT S^r: OT^^-»r??^^-‘^5^F^TOS H H 

grjforr ^|»t: toit^^t- 

5Ry-w55-^»rr: ^I’^tctot dU'^FT: i 

»fWnrr Ts^WTi 55r: sr^fTforam srr^ ^^l^ror: 

^^swr ^TOftf^rro: ^ frormfw: ii \ it 

sTmtf^ I 

^TOT-^w-TOtsr%-ffTOfl^fss-3i~*srrHTOT 
5rn»rreTO ^-^rn*rt-^«iTss5^ ^^pto: l 
wnrr TOT^^r^rfrof ^ f rog n^qrt, to: %flwf 
^«TOTTO snmrfSrf^^ TOftronct to: ii ^ ii 

»r^4*rT’5^-irTTq-4tTO3^ toj^to: 

IS^fef ^TO :, #r^f%?ft srrr^T: 1 

^m^OTTT^-^-3TnnTir«h wsninnc li li 
« 

%5rKi^ 1 

54tfd^ TO^TTfrom^TTOt ^mfror 

^ffrT ^^fror ^ gtfscr: 55T: I 

STT^ft-TOr’T^Tr TO^c^'tItptT: TOt^lfTO: 

%ST: ^TH^T grf^ TOr TOtS^: H ^ |l 

5r^-^cT%-3^TT^n5lTnfhT«^rf%^T^ TOT- 
^45 ?to 5 TOTO-^sf^ TOfhsTO^Ts^5f^^nft5 \ 
^ TOfftTOFTTf^^- 
•scs^n^i TO TOtWT^ 3»r: ii it 

1 

^ TOT TOTS- 

d«n^ 1T*J^ I 



wn *9?^: S»r- 

^•Onl ?5OTwr5ftf^^ ii U « 

«R?m«fhnn 

Pl ^sqr shtrit fiw 

wt <nnfTOr mu fOT^s*r5?Tre3 i 

ST 15 ?^ ^fif^dc 

if H?i5^ fiT^f^m^^T^:^ 11 11 


I 

n « r np? f w< rr n ^rrqir^ 

«mr ^rin«3iTO «r*ft ti^ g i nfa I 


y TT Uw f «l>: J^TOnsftrra^- 

^g«<n^<K4 ^ g » Spf? Hwr^^MR I 

iftiTCTTSTnrTSjft^^^nm^: I 11 11 


*lfi[: I • 

WT^rngwr^ n«r 5'P»Rf^?Tt-Kmsmt^t^: 

w % in^sPr 5n:% ^|r^-f^ 5 ft 

^ ^ »T?nft5WTW?refTf^r ft 11 \\ 


trftifft: fOTtrfwftir 

stw: ^inr ^nftjit gftinfrs5^.* «rR%; t 

'jrarBrow m sftftsrOTT^^Tt 3^»rr5Tt hsri 
^ wwrgnft «rt«rT?cwft^ ii 11 





Ki^v ^^Trftr r«i^M^^4c«(^^rPr ^ i 
srmvq-fW^nfV^:«T?rT 

w^TTSirYf^^reg ^ « K^ \\ 


m?Tt I 

3ftnts^ >T»7^crT 

3(rrflt«^ sTT^rssu^iii'HirTr ^ftrnr^^^fT^RT— 


I 

snnriTT ^t wns^ 

?r»^ f^r%%^Tsss^?rT5^T f^rsqTwnnr 1 
?^T?rT?ft^?rT 

fi f g gy ye ^ fi hr Tr^s^ipmn ii ii 


3PE# OTir^rmf^nsniT «ft%?9r^ 

«fr«^ 5 !^W3r?T: I 

qrf^ »r5'5«n5ft3«er^t*wf^, 

n^^TTOtq'^f^OTT «T wf^cTOPqrcq-J It Ro II 


!3c^^»Tf?re^W9rerft;?rT ^apc^T^jf^Hiui!?!, 

«rrs«nr?T?r: ^5: 5sr^T«t«%»iT: 1 
wwpt 5TT«n?«nsft ’ihc^s- 
«r ^fTj flr^wri^ii; 11 n 


fii t ww^ qr ^ f^iarsTcTt i 

TO^Trc gT5^^ ^r«?^-«irTftq% ll H 



( ) 

^fif^^aHiJiia^i sr55«T<ft sn^rar »ft?T^ ^ i 
3rr2«iw?q- f«i^iT<ft5OT»r^ ^n3rm«F?r: ^sr.* 
’ftrflcr^TO to f^ff^: ii r%.\\ 

» 


^wi TO ffrrt s^t- 

^tnsrnrf^ «r^rort l 

f^JSCTsrt tniirfOTt <j r *f nr> 5 ^t 

OT<Tt HW 5 '«^St:q^ 11 11 


slrRg^f^: I 

H^Tirf ^<a^ 3 i«^H T| gq - 4 <ft f% ^ ? 

TOTT f^ET^CflCTT Hfkar^ I 

5:OTnTO»fVft« 5 >r(%^r g^uf^r^wrFsrf^ U Rc^ il 

T^K^r^T ^ t 

5:^ fk^^nrr ? i 

^i^sfkzfnn 5 ^ymr^^ d: ? 

gfsr# 5 ? il ^% \\ 


‘ 5r ’ xf^ ^ 

^^^f^sv^THTtrs^^wfac^vsTJ ? 

5 r% 3 R “ 5 Tt ^?fts% ” IR^ 9 II 


tnr 

STPfhlTSL^mrirf^JTrlt ?T I 


^ wi: ^ci; 

^mrt^snr^ nt^.* 5 ?r. 11 11 



( W ) 

5T ^f^?ft ^T%5r?: fir ifV«rfwt»TTf*rf^ i 

^ Ef^TIToff 

f^r^mfTFTTO: il It 


TOTTfi: fTTSTJTST fsiT^TT sT^fjnrTsJsrrmsT^ 
iftfrxn^fww ar^rf^'C ^rf^rar i 

»r fTT^r ST ff 

f^brr5^TT«n f^^Ts^sR^ ^mggRg?rr ^ f^ II f o n 

^»R5f% nf^5tg<i^^ i 

3nr^t5r I jiflt% »i& 

^cft TIT^ ST ^ ^ TOHTTTlT’srT: I 

'f^^c®^ M i^R’cTTS^^JIin’"* 

finr^sT fn'^w^TsrmT^rmf^r^r w ii II 


5 ITtfT ! ! r^8CT^55VrRtTtlft- 

^^«F^5r I »Rl?T«TTf^ •ftS^T'f^ sft 

srf^w ?T)^rfw^fn mw^ ii fi ii 


ji^TfTT^grnnff 
’'^^frTWTU^rTT 5r^^?ff 
f%^>5rrTf 


II II 


$frrT>5r^Rt^rcTT I 


fTR-^^TR-^^-W^T F<? Rl V ^ : ^fl'ieiRi: 

nflr ii 


II 



(Vt) 

f^f^ r^«r- 

^IS^sfOTurf^ ^ri-ftrf^sc«r?w: ii ^fi^ ii 

^ m«rP?r nO f ^ r srf?r ^?[fT^^ 

^ ^|wrP?T ^ iTifii^iPr^nTW: I 

^ ^ f^r«rP?T «ft5nnr?fr: 3W ^cTrmncft 

5 r ^<iiy? T ^i n g r g r fiff wiro ! 5W ii h ** 

Pi gCy<iia^g rT !;;g ^ p PT ^ r *^ r TOO: qr: ^ grr fi p f t 
wn^T JW5«nT55wr5T sr 5 1 

«ft?W 

gftc ^^'TTcTtsSPr 11 ^v» 11 

^rg^erffw: ^ p^rnmt stts- 

iri^iTT ^f^?r ft> 5=«rpTcit ?! ? i 

il«<4Twi^i^4?r^M4ii4: f^p?cnrf^: 11 11 

mfl^TOT gPlM^ ! STIcq*?!- 

?R^ ^nTTH-^rPr snft I wPr 51% ^^ rr M r ffv; \ 

f«rg!5 wr?sn p5«0 w^i g g 1 ^01 ?iri; 
if^hnss?!!^ rg^f ^Tff ^«fPr ’ftghs^ni 11 n II 


wrfir wnnrTf^P5?T ^ smr «r^ 

n^rtgJT^mr smr i^^PT P^ «r 1 

OTT»^sPr ^ ?T^ 

qr^ 5T TO^rfw f4n?nrT wt II »o n 


«^iwnw *«0 jm aPfRqt^sPc rrrir: 11 11 



( ) 

wnitst »T 5 

ftfin^Bftwsnfr mmm \ 
wirrOTfti^^fir^JC I wiRft finrhrfiRCFwift:- 

II II 

fk wrfr ? 5 ?: 5 «F 5 

^ qsnmtir ft ? ^inff unt Fr^n^rift ar i 
HW f^TOTOT ^WlTOTBTO'ftr wt^nhf^ 
ir g i l ^ ^M 1 irTi^F^5jftr:irTimt nl^rrn ii u 

TOT^ ^ WW ! ww: 

fwnl ^^T5i: ^wft«r irtn^TO^Rrn 1 \ 

30 r: iK^roft ^ 

%-^T I II av It 

ft^R-*cr 55 Ti I 

fft ! ?^t 

wft^W pn ^fffir JT^ft^ 1 ! mq; i 

WfifWWft ^ 

wiwfimzi ii it 

Tmitw^ffw^sft w?t: 

fk^hit Tfmnr 5!Tf^ n »\ ii 

fft ^iT^ft: ^t i 

wftT^<T^^iT^ f ftg^ r w fir s T ^ y t w 






(mYAKUSUMAmLI) 


SWIT — I 


CHAPTER 1 

Omniscience: 

Contents : — T^enediation—Mahavim Chaciira, Two- 
fold Annihila- 

tion of Karmans and Establishment 
of Omniscience. 

«n<% 

#nwj<im n ii ? ii 
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I adore that Lord Mahavira who descended 
from heaven of no little glory into the womb of 
S'ri TMaladevii wife of King Siddhartha of the 
splendid city of Kshatriydkunda in tndia ( Bharaia^ 
Ksketra ) and whose moment of birth, giving delight 
to the three worlds attracted ( the attention of ) the 
host of the Tndras by shaking their seat. ( 1 ) 

Notes : — According to Jainism, on five occa- 
sions known as the five KaJyanakas viz, the 
occasion when a TiHk'dtihdrd is bOnceived, is bom, 
is first engaged in penances, attains omniscience 
and obtains salvation, Saudharmendra ( one of 
the sixty-four Indrah ) Gfsrtm to know of these 
events by noticing the shaking of his seat. He then 
informs the other Indras by ringing a bell called 
Svghosha. Thereupon Ml ifeb Tndras assemble 
together and perform the usual ceremonies. Such a 
thing took place at the time of Lord MahavMs 
birth ( about 599 B. Ci. ). He w^ the la6t (twbiily- 
fourth ) Tirthankara and he attained salvation in 
about 627 B. C. 


Qinciii 

’ HlHHl riHW ‘ 

fi RlMdl * *11 ^ 
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^njjF* 1 Ny^a^Kuatuoa^^ 

aniajd 

«i5ll j^Hl, ‘ %- 4 . t 

* IfHail * 'tlHdi ^l«(l ajHl^Hl ^'ctHi * * •UHrii 

UHl. <v^^, v'uiXiHrtl 

* ^«Hi. ' ‘ ^Anii'^i * HMiHl W. w. 

M4iJ^ Mi UJ|{. Sk^di fHdli MIH (^^l«f ^l*n Hlcjllsl* *ilH 

W** H^' ^^'3 ’ll ‘ HlHlJi=ft ' M^lrdMi 

(rtJllni HS^l mm. ^Jf 

JMPlHi clH^’ p\ 

il; W5I cHi«fl Mr<iHi «iH 

^<AHi <V-H d. clMHl <VrHiiHH5l' ^IW 

aHlMMMl 4>H<a MlH d. il?4?l 

MVJ «nH d, wt^ <Hi ( W ) 1^-Al HaiM. 9c«ia »l^ 

Rji<H^ft«lH5^lr •\»'«-^UM«lHi QilM ^ d. 


IWTtfrT • 

»iw WR ^^qfiRis'^'wiunRq qs i 


^ «WI- 

^ II ^ II 


I resort to that Lord Mahavira, who by 
destroying all the internal enemies ( Karmans ) 
made significant the epithet * Mahavtra ’ given 
to him with great admiration ( lit. with great plea- 
sure and astonishment ) by the Indra on seeing bis 
superhuman power displayed by him, though just 
bo|E8| by shaldog Uie Meru mountain with the 
preaanre of his toe. ( 2 ) 
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Notes : — Every Tirthanhara when he is born 
is taken to Meruy the mountain of gods, by 
the Tndras as it is a custom with them tx) bathe 
him with holy water. Accordingly, when Lord 
Mahavira was taken for the same purpose, 
Saudharmendrcty thinking that he being just born, 
would be unable to bear the heavy flow of water, 
hesitated to perforin the usual ceremony. Lord 
Mahavira realising this by Avadhi-Jyiana. showed 
his superhuman power by shaking the Mern mountain 
with his too. Seeing this, the indr a with great 
admiration gave him the epithet of ‘ Mahavira 
and performed the ceremony. 

wiictl :Qct^’ 

‘nCA y'-fi 

9i{g HIM ciHi ci 

^ *<h* »imH 4l(i‘ ^ 

«'ii «ivj (J»cfl 1: 5 hi wuyiJj v\\^{ H=H'A 

<vca^l anaiiiSli. 

•HI «llcl R^Jldl 

^ iV'd (§i^i. 9H\ Whwi 

«H<n 'im 

•HI ilM, >IIH, 

^T*T«rW: TfriT^^TT — 

frsft? ’it fticfl 
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1 Nyaya-Kuflumanjali. 

»ft 5? n II » II 

I worship that Lord Mahavira who in his 
emhr,'onic coiuiitioii, having noticed the great love 
hi; parents cherish eil for him resolved to renounce 
the world ( to take T)>k.<ha ) after their death and 
who, oven after the ''ccm’rence of that event, stayed 
at home for a couple of years yielding to the en- 
treaties of his elder brother and who ( thereafter ) 
having abandoned the royal i)omp' gave a great 
pleasure to the universe by becoming a great 
Sarny amin^ ( 3 ) 

Notes : — Lord Mahavira thinking in his 
embryonic condition that his mother would have to 
endure pain in case he moved to and fro decided 
to remain steady. As there was no movement, his 
mother thought that somehow her foetus was lost 
and so she was excessively grieved. When Lord Maha- 
vira came to know of this, he moved to the gi'eat 
delight of his parents. lie then thought over the 
love that his parents thas cherished for him, and 
hence he resolved to carry out his intention of re- 
nouncing the world after their death as they would 
then no more feel his separation. After their death, 
he asked the consent of his elder brother for taking 
Diksha who entreated him with the words, 
« Vira, the deaths of om' parents are still fresh 

• Samyamin is ono -who observes self-restraint, keeps 
control over the senses, or possesea equanimity of mind. 

6 



[ HHIr 

in nj^^orfes; y<w l«»TOg «« nt tliis tin^ will 
render o)n^ bereavement more unbearable and painful.’* 
Thereupon Lord -Mahamra lived for two years more 
ip tjje pplpoe ^tb bw brother and afterwards with 
^e coneeht of those ip power he epfored upon the 
Bpir4oal opreor by renoimeing the world. 

QinHI«Vfn 

aHtHrcl %H »ll0.irMctldl ^M^cO *1^ 

an^ HldlfHclHl 

anfd^lH «1 HVil H^* 

<HR iH "I'Hl 

oyaiclrll a2>^l^ »tH*6 c! 4* 

a4l4l6ll«ft Hldl^ Itn hII, Hl<l ii% 

3lwU%>llHi <Hl\ Hef dfe MWl^l 

«UJ ■& Hl^l aiefti* «l«i ? aHl?a ^Idl^l H^l 
ani «Ucl Uld *ldi, 

VWfc Vtfft HlcU ««fHVA «IH« H4l5fl^- 

1 «gi$9 <V ^*11 «Mi HlRl 

HldlfHctl^ll «nQl >ll4 d, <ll Mvsl wiPl^A SH?[ H^l 

<l5ll vad J|<1 nill ? aHl«0 HldlPidWl 

H^sl €1^1 RatU ilfiil'd^ Mldl(^<ttJll 

*ldi ^Idldl "I'H 'd’^dVfd* ^ €1^1 iisiuli 
^dl^l Ra(rt €«lo*li; clH clH'ft Wi^H(d 

n'dHVf^ *1-** a^ H^l audirndi^’ (HRa-|:>H diA 

eii d^l H«i diA <vHi<n did h\i di I ” aHitfl tftfile 
«H'h^ i:C^d aH^ wilJia Aiaidld. 

^iani \^i. M*^ Cl^i Ham anuMmimdl 

^?f‘- 
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^1 trwf V Wn 

i ^ II V fl 


I praise that Lord Mahamrdi tite for^V^ 
htftb ef the three worlds, #ho endured more than 
onoe the pain of calamities ( Upasargas ) oatiS6fd by 
cowherds and others and the terrible outrages of 
tbe ferociotts god Sangama and who haying 
attaineid omniscience by removing the impurity iii 
the form of all beginniriglesS sins ( Karmans ) 
bi'dught about the elCvation of the Universe by pfb- 
aching. ( 4 ) 

Notes : — After renouncing the world I^ord 
Mahavira led a life of mortification for twelve 
years. During this period once upon a time a 
certain cowherd came to the place where he was 
sitting all absorbed in meditation. He left the 
bullocks to graze there and went away to milk hiS 
cows. On not finding the bullocks there on his 
return, he inquired of Lord Mahavira; but when 
he received no reply, he became excessively angry 
and tortured him by fixing nails in the cavities of 
his ears and cut off the outer portions of the hails 
so that no one might come to know of this, Loi^ 
Mahavira did not mind this horrible pain. 
After some time he happened to go to a Bania 
named Siddhartha, a resident of the city of Jpapa, 
7 



[ VHH-. 

There his friend Khar aha, a physician, inferred, 
on seeing Lord Mdhavira that nails had been 
struck in some part of his body. After examining 
the body carefully he came to know that his ears 
were nailed. Thereupon with a very great difficulty 
he succeeded with the help of his friend in extract- 
ing the nails. This gave so much pain to Lord 
Mahavira that he screamed out. He met with many 
more calamities at the bands of several cowherds 
and others. 

SatKjama is the name of a god who gave terrible 
troubles to Lord Mahavira for six months; but 
as he remained steady in his meditation, he went 
away after requesting him to forgive him for his 
faults. 

** 

iHi; 

UiX ^iclldl Hl'^^ fi 


^'qtXio wiJi «hM 

wli ‘ tHi MK- 

miuhi 

3Wl. Slr-irA Ml^l aR,; 

5l^$l ^s, Vi\ shHa ! -im 4Hi 

»1HI ? ^ d«(i ? ^ =*Hl mil 



] Ny&ya-Kufiam&njali. 

•iHl ? ant cti^i ift'i'ti f»fi a ? ” »ii km 

veil <nrHl^ <i <Hl^ cl Sliciioi JlHlHMK 

kih <1^ WlHi liiHi. cl 

»l M^-Hl ''dlW -I a'.-A \\\ cli^ cl^ll 

QtR it -ft cHlR MiJft cl atlHcll 5t^ ell wil 

^Ml -if^. <HHcll«l. * aHMlMl’ 

•iH^'ii «ll^ cHt Hl^ 31MI. cHi cl»tl 

{h 91 vi:i;i 4(^(1 eflH* d. H. 

Jib'll kl'iHi '^{l^l ‘XlH^sll «5lHl. cHlini^ ^l Pn^iail ©HHl^ 
*Hl cl '»{l4ll ^*aft >jl4Hl. H^Hcl 

»l^l cl^i^ =ft^ Hlfl. aHl anH^l d^4ll QH^iaf «l^U 

ill'll @M«5li;il viVoi Htiil 5licti(n«(l PH^ wi'cl Sliqi- 
tfl«(l«^ aHloill. 

^kti IiiHh'' '^'■IfillJt'ft 'iW'O %l<Hl>li, I'-l »i?l Vhpi- 
»ll5ll«ll mR^.cI «l*lsll ^ H(&l;i<Hl^l I wil 

<H^ci§?i>ii ‘ ^<iiM ’ 9 Uh 41 Mil'll * ’ ^mi 

11391 C-ftrl cl^ aiSllHHl'i ir^l^ ’^Ifel VA 

«3i«f ’* 9ni Aid, lAi * «’ 9 ih ' dlH^l ^IMlCdi 

«4<l d ifl »l^l d«ft cti^ s»ll<l <H9Win?l 

» -311^ M*(^'cl |:^l Well QldAin. ^Idl^ft 

%3iirvi«ft €1911A M»«J «vHl^ aiRld d «IHI, cHl^ ^ HliA^ 

Jl«^lH 5<l anCH^ll «l^l, 

ani M^lli^ ^liAltfft^l^l^l <lHd3ll ^iCl- 

HTA'^k 'H%^ %H&d iHl. ^Id aH^l clH^ s(l^ OidHld. <lfscl- 
%lVd i&dl 'k ^ m^cl Q^Aid'* ^^dWl ^»ll^ 5li 

^«3idi M^idisl ^d; ♦ dHQl ^idinl Aifid^i »ii^i 


♦“ ^55 3TJi^?id-Agd^*T ^11 ^ I 

^cfl^ ^»%5d disii I *' II 


< 
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H ^<i aH«l4l*«H4 

**f*; »l^ *1^. ?l»ll3l 

*>H^fl^H Olo»l 

«IHI aniMdl <«fl. ) 

wil 3l 'lid UIH d ■& widlfu S^^ll 

*ldi ‘id^mid'd ^iPd «IIH 6. an^ «*Sl @<Vd «IIH "% 

• aHdlt^ «<H«0 <1^ 2 * an^ HtfU ‘ 4 *^>1 «H'0 

«ilH 2 * ^ll aHlMi«ft UnM «Ul?j‘ ^MlHld, aHl»l«l i^dldl 
anaftaHl^Ml an^ «lrtHl *^l>i«(l «li^{l 4^3 ; R<ilH <1**1^ 

<lHlHld an^i aiig^l 

irwT-wnnrT— 

«njTO fitftrm f^S^n^rei^ wimi 

^ 5Rra[ ^^ w i nn a s . > 
>ig<n»Rn w«rn ift<wi- 

«n ^ H sj^ II A II 

I enshrine in my heart that Lord Mahavira 
who by instructions cleared the doubts of and turned 
into Ganadharas the eleven Brahmanas, Gautama 
Indrahhuti and others, who had assembled for 
sacrifice ( at SomilcCs ) and who had come to him 
for discussion, on seeing gods going to him to pay 
obeisance and hearing from the people that an 
omniscient person had come ( in the adjoining city 
of Pavia ). ( 6 ) 

Notes : — Ganadhara is the name given to 
the chief disciples of a Tirthankara, Every 
10 
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Ganadhara possesses certain special powers and 
veiy high knowledge. On hearing the preaching 
( De^ana ) of a Tirthankara, based upon the subject 
that every substance has origination, destruction and 
permanence, he composes scriptm'es ( S'astras ) known 
as Dvadas*angi as they consist of twelve parts each 
called an Anga, 

The names of the eleven Brahmanas are ( 1 ) 
Indrabhuti ( often named Gautama by descent ), ( 2 ) 
AgnihhiUi, ( 3 ) VayuhhtUi^ ( 4 ) Vyakta, ( 5 ) Su" 
dharmaUf ( 6 ) Mandika, ( 7 ) Mauryaputra, ( 8 ) 
Akampiia, ( 9 ) Achalabhrairt, ( 10 ) Metarya and 
( 11 ) Prabhasa, They had doubts about ( I ) Jiva, 
( 2 ) Karman, ( 3 ) Body being the same as the 
soul, ( 4 ) Elements ( Mahabhutas )» ( 6 ) Jiva being 
born in the same grade every time as it is at present, 
( 6 ) Bandha and Moksha, ( 7 ) Gods, ( 8 ) Denizens 
of hell, ( 9 ) Merit and Demerit, ( 10 ) Next world 
and ( 11 ) Liberation. Lord Mahavira convinced all 
of them so satisfactorily that they requested him to 
take them up to his order ( {,e. to give Diksha ) along 
with their pupils. The numbers of disciples of these 
eleven Ganadharas were respectively as under;—: 
(1) 500. (2; 600. (S) 500. (4) 600. (5) 500. (6) 360. 
(7) 300. (8) 300. (9) 300. (10) 300 and (11) 300. 

qanadhara-vAda. 

(Discussion icith the eleven Brahmanas ), 

When Indrabhuti came to Lord Mahavira^ he 
addressed him by his name and lineage ( Gotra % 
IX 



^Nlcoloied him and said, "Oh Gautama TndrahhuH.yoM 
lyii^e doubt about the existence of Jiva and this 
dbubt of yours is based on your coming across Gratis 
apparently of a contradictory nature.” He further 
said, " You take the S*rutt ‘ 

to mean that just as power of infatuation springs 
up from the intoxicating substances, so does Jiva 
that performs acts like going and coming, rise up 
from the elements — earth, water, fire and air ; and 
that it gets merged into them like a bubble in 
water, and hence Jiva is not distinct from elements 
and hence as there is no Jiva, there is no next 
world ( JPretyasanjiia ). l:>ut this interpreta- 
tion of yours is not cowect , for Vipianaghana 
does not mean Jiva performing acts like going 
and coming, but it means a store of consciousness- 
knowledge and perception : and it is a name given 
to Jiva as every particle of it possesses infinite 
knowledge. ( According to Jainism knowledge and 
the kiiower are said to be the same from a 
particular stand-point ). Moreover, Bhuta, here 
means the development of elements i.e, substances 
like a pitcher, a piece of cloth, etc., and Prety- 
asanjna connotes consciousness of the former 
knowledge. The correct meaning of the S^mti is 
that Jiva rises up from substances , for, when a 
pitcher is seen, there ari.ses its consciousness and as 
Jiva may be looked upon as non- different from 
knowledge, it may be said that it is product 
12 
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4>at of a pitcher* Again when some other subetanee 
like a piece of cloth comes in view, the oonsoions- 
nesB of the former vanishes and that of the latt^ 
takes place /.e. to say Jiva gets merged hito 
the Substanceb. Thus there is no Pretymanyna 
as tb€ coiiscic-usness of the past knowledge is re- 
placed by that of tho present.” Moreover, he explained 
that if there was no Jiva which experienced the 
fruits of merit and demerit, acts like sacrifice, charity 
and killing would cease to bear their fruits. He 
further said to Indrabhuti, “ Just as Ghee exists in. 
a latent condition in milk, oil iji sesamtim, fire in 
wood and smell in flowei’S, so does Jiva in body, 
but it is distinct from it. As enjoyment like food 
establishes the existence of the person who enjoys, 
so a body being an object of enjoyment there must 
be some one to enjoy it. This is none else but Jiva, 
Again the S'niti * ^ % ard’ snnTT ’ esta- 

blishes the existence of Jiva for it means that 
Jiva is the embodiment of knowledge. ” On hearing 
this from Lord Mahavlra, Indrabhuti was fully 
convinced about the existence of Jiva and hence 
he and his disciples prayed to him to hike them 
up to his holy order, 

(^n hearing that his brother Indrabhuti 
was converted, Agnibhuti thought Mahavira to be 
a great conjurer and so he made up his mind 
to go to him and bring his brother back by 
refuting his arguments. When he came to Lord 
Mahavira, the latter addressed him by his name and 
13 



liaeage and said, You doubt the existonoe of 
Kafman and think that the Smti ‘ 

^ «Tir m«nr. * means that there is Jiva 

only and that every object that existed in the past^ 
exists and will exist in future is nothing but Jiva 
and hence there is no Karmati, But this is not 
the right interpretation, for, this S*ruti is an eulogy 
of Jiva, ” He further said, “ S'tmiis are of three 
kinds : — Some are ceremonial e.g. ‘ 

* ( one who wishes to go to heaven should 
offer oblation to fire ) ; some merely illustrate well- 
known facts e.g. ‘ BCT^^ WTWi * ( Twelve 

months make up a year), ' 3rf»5T^«ur: * (Fire is hot), 
etc.; and some are praises of objects e.g. 

( Vishnu is in water, in space and on the 
toj) of a mountain; he pervades all elements and so 
the universe is his embodiment ). The same is the 
case with this S’7'uti, Moreover, just as colourless 
( Amurta ) space can have a contact with coloured 
( Mui'ta ) substances like a jar, so it is possible for 
Aimtrta Jiva to have a communion with Muiia 
Karma^u Again, you believe that as Amurta space 
gets neither ifieasuro j^hen besmeared with sandal wood 
nor does it get pain when struck with a sword, so 
it is not possible for Amurta Jiva to be subject to 
favourable or unfavourable operations of Murta 
U 
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Karmdn. But this belief is not sound for Murta medi- 
oineB do produce favourable or unfavourable effects 
on Amurta knowledge; so it is quite reasonable to 
believe that Karman can operate on Jiva. ’* 
When Lord Mnhavira further said that it was 
impossiole without admitting Kixrman to acco- 
unt satisfactorily for the anomolies of the world 
such as the differences of rank, fortune, intellect, 
etc, Agnihhuti became convinced and he too be- 
came bis disciple. 

When Vayuhhuti came to know that two of 
bis brothers had been consecrated, he thought that 
Lord Mdhavtra must be really omniscient and 
BO it would be better for him to approach him and 
to get his doubts removed. He thereupon came to 
him who said, You think that Jlva cannot be 
different from S’arira as you fail to grasp the 

correct meaning of the S'lmti 

” Lord Mahavira then explained to 
him the correct meaning and further convinced him 
by pointing out the S'ruti ‘ STRwr 

’ which meant that the 
pure Jiva, the embodiment of lustre was realised 
by truth, penance and celibacy. So he joined the 
holy order. 

When Vyakia learnt that Lord Mahavira 
bad fully convinced the three well -versed Brah- 
manas he approached him for clearing his doubts. 
Lord Mahavira said to him, “ Vyakta, you 
doubt the existence of elements- earth, water, ^ f|re 
16 



aifd w, beoause you take the S'tuH ‘ 

4* * to mean that everything like a 

dream and hence there can be no room for elemental 
This S*ntti is to be considered from a spiritual 
point of view and it points out the transitoriness of 
objects like wealth, beauty, etc.; but it does not 
mean that thei-e is total absence of everything. 
Moreover, to imagine that our knowledge about the. 
existence of objects is as shadowy as that of the 
moon in water is unreasonable, for, there does 
arise a distinction between a dream and a non- 
d^am, illusion and disillusion and the like. The 
existence of elements is also established by the 

S*ruti * srnft ’ which 

means earth is a deity, water is a deity, etc. ” 
Vyak'ta being thus convinced became bis disciple. 

When Sudharmcm approached Lord Maha- 
vira, ho said to him, ** You interpret the 
S*ruit * t ’qr?r«r: ’ as 

meaning that a man is reborn a man, while a beast 
a beast. Lut this is not right, for, this S*ru(i 
means that a man who is endowed with good quali- 
ties such as straightforwardness, and who has 
acquired the Ayushya Karman of a human being 
is reborn a man, while a beast that performs 
evil acts and that has acquired a Karman of 
being born as a beast is so born. Lut it does not 
mean that every man will be reborn a man and 
every animal an animal. Again your belief that 
every , eifeot is and ought to bo just in accordance 
i6 
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its oauae is untenable, for eyenfrom oow-duog 
SQorpions are produced^ Moreover the S’ruti “ 

Sr <wr ( i. e. a man who 

is burnt along with bis excrements is born a jackal) 
proves that yon^' belief is unsound. ** His doubts 
being remkoved, be too, received the initiation. 

Afandika who approached Lord Mahavira had 
doubts on the questirju of bondage and liberation 
( Bandha and Moksha ). The Divine Lord said to 
him, “ You interpret the SWj H “ 

«rT 5^^ m ” as meaning 

that this Jiva which possesses no qualities (Vigund) 
and is omnipresent ( Vibhu ) is neither bound by 
merit or demerit, nor does it come to Saznsara; 
neither does it get libemtion since it is free from 
bondage, nor does it liberate others as it is not an 
agent. But this interpretation is incorrect, the 
correct one being that Viguna means free from the 
qualities belonging to the non>omniscient ( Chhad- 
mastha ) and that Vibhu moans pervading the uni- 
verse from the stand-point of knowledge. ( The 
soul does not substantially pervade the universe but 
it may be so considered as somehow it is non- diffe- 
rent from its knowledge which in its turn pervades 
the universe^ for every object in the universe is under 
its province ). Moreover, this S'ruti refers to the 
condition of the liberated Jiva. Bandha is the name 
given to the contact of Karmans with Jiva, arising 
from sources like Mithyatva, and it is owing to 
this bondage that a being is born in different grades, 
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Moksha means the separafidn’ ’oi’ 'K<dif%ias from - ^ the 
Jiva, resulting from nght' khii^Wge, right 'Bhiifef 
and right conduct. ” On hearing these '#ords 'of 
Lord Mrihavirtiy Mandikd ' was cdmplet^y 
and he took DiksKn, ' . ' ' ' <5^ ' ' • 

Lord Mahmira spoke to ‘SlchirycqliSra ' wto 
then came to him “ You doubt the existence 
of gods. The S‘'rvti “ ^ ^®rh^T- 

f^5C^ 41 is inislnterpretdcf by'^^ou 

to mean that who believes in the’ ■ ’^illufeo:^ 
( Mayopama ) gods— Varima, 'f^nhera' kitdi 
others. Here the word 'Mayopama is u6ed 't6 Seh^ 
the mortality of gods and not to deny their 
lice. Moreover, you believe that gbris dS ' hot' e.^tyt 
as they are not seen coining or goiiipf: Hut' tJi^iS'^s 
not quit(^ acceptable, for they dq coipe at the ’^tihie 
of the J\a/ya?ia/,a.< of the '/Vrdtaakams aiici ^i'sb W^ 
some other ne(;essity arises; but they are iiot gener- 
ally seen here as they are usually engaged in 
listening to sweet music, in sport witli damsels etc., 
and as they are unable to endure the terrible smell 
of mankind. Even the S’rvtf ‘ ^ ^T3TWT- 

5fts^?Tr ” (jorroborates the same state- 

ment that god.s do oA'ist, for it means that the 
sacrificor who wields the weapon' of sacrifice quickly 
goes to heaven. Moreover, when liOrd Mahavira 
asked him to see the gods hidra and others sitting 
in his Sanun-nsarajm, he was fully convinced and 
so he too took DiL<ha with all his disciples. 

l.ord Maharira said to Akampita, “ You think 
that there exists nothing like hell, for you take the 
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* 1 ^ 5|T% 5frT«FT: ?3C^* ta mean 

that,, denizens of heU ( Xarakas ) are not to be 
found ill hell. But this meaning is not correct ; 
it only, means th:*^ the. are not reborn soon 

aftei their death as Sarokas, or that they do not 
remain hi the i'^aio stage for ever. Moreover, you., 
should not tbiiih ^hal thej do not exist, because they, 
do not come over here. The roaso^^ why they do 
not come is that they are subject to oxtreme pain 
and torture. Moreover, they are directly perceived 
by the omnsicierit like myself and I am omniscient 
cis I am entirely free from faults- attachment, aver- 
sion and the like, and as I could tell you your 
doubts beforehand; even now if you doubt my being 
omniscient, F am prepared to answer any question 
yoii ask. Moreover, the S*rntf. 

W5[ra'iT^5rTf?r ” proves the existence of hell, for 
it clearly says that one who eats the food of a low- 
caste ( S^vcfra ) is born in hell.” llis doubts being 
thus cleared, he prayed to him to take him up to 
his holy order. Ilis rei|uest was granted and thus 
he became one of the chief disciples of Lord 
Mahurlra. 


Then came AchaUi—BkraLr} to whom J^ord Maha- 
n’rcf said, “ You have doubt about the existence of 
merit and demerit. Bui this is not justifiable, as it 
is inconsistent with the S'naB- and in direct con- 
tradiction to the distinctly perceived fruits of merit 
and demerit. ” On his being satisfied, he took 
Diksha. 
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When Mstarya came to Lord Mahamtay he said 
to him, ** You do not believe in next world {Para- 
Loka ) as you mis-interpret the S*ruti ‘ 

*. He then ex{)lained to him its 

correct meaning and satisfied him by saying that in 
denying Paraloka the acts like charity, celebaoy, and 
the like .would be useless and the S'rvti “ 

** would be meaningless. He was 
then fully satisfied and so ho became his disciple. 

Lord Mahavira said to Prithhasa^ the last 
Brahmana who approached him, “ You doubt the 
existence of salvation ( Nirvana ) as you interpret 
the S*ruti ** ” to mean 

that so long as one lives one should perform Agni- 
hotra only and think that as this act leads both to 
merit and demerit, it cannot be the means of achiev- 
ing salvation and hence there is no Nirvana, You 
have misinterpreted this S*rvii, for it means that one 
who wishes to go to heaven should perfonn Agni^ 
hotra, whereas one aspiring after liberation should 
perfonn acts which will enable him to attain Nirvana, 
This latter meaning is derived from the word * WT *. 
Even the SWnti “ " establishes 

the existence of Mol^ shi, for it means that, that cave 
of liberation can bo ontei-ed with gi-eat difficulty. ” 
As Prahhasn was fully convinced, ho too became a 
disciple of Loi*d Mahavira 


* For further ami fuller information the reader is referred 

to pp. 6il4-684 of i\xG SaTtinkrlfa work Viffeshat)a8*ydka with 
a commentaiy by MoHoAlkari l^'ri I (eTnaohundrasuri, 
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J 

“ •UX^ * dtidH ’ SHlii wi^HR 

( ) <H3l«lin3 *^<11 

* d ’ 51 h 

Hl^l <416^1 W'l wiloHi; ^ hXtii llfct^lH«(l, 

5^5ii «iyPl 'aiiqViV «IHI, cl Hi\i (KHHl 

^>4(^0 StH-n mi WWl-i ‘MWlU^l'ni 

«H«141mI. clH^ <€^1 t\i aHW«ll -Hl^HU wil Hit'll 

^^ctl ^ilfMei cHl HJd^ aJlilncl «l^«l allclMl- 
r«* »13M14 tttl64^l5l ^5ll, ani^, clH«V chI <1^* ^iWH'l «iai- 
W-ii^iTct ( SiidH ) »t(ci«iH QcM-'t «i»ll. 5l»ii^ 

aH^ *llfcl ant'll an^l ci^ MW^l d. 

•HIM PiMIjO a»la>ll MU Ml4l anic^U an^l WMM- 

clM'ft Mifk an^ >HHt clMfi* 

MvT MHl. HtiU «>rHl^ 51 h^I wIMMI MlM^ll ^l4lloHl 

an^l W ^ SlMnl M^lMcl 3if', cHl^ fcl*-ft<!l- 

f<l»l Mt^lM i»<l €l?ill m'pH^P M?iail wlM^ 

€1^1 ani^ HMM ^Ml'-Hl. 

^S{i [qRifc;<l6ct4t’M-M 

d, clM^ll * ' MIM?<1 iRniMl ani^d. i\h cilM'V 

\-ii ‘ WT WJ ^T ^ aHMK 

an^l 'l^l«-H (mmO cft*f Ml^«a UlM US^'PQKl 

\mi d. 

I 

<HIVJ anlM^^ipt, ^IclHl m\y W*^?i(ci^l 

\\i(^<i «1^<H MM25^ clMn' clM^ MMM («^H M^« 

^ MlfiMi 2?clMl clMffV' ^IdWl QllW^ Ml^l 41^ «V«ll Ml^ 

•HloMU »lM^l Miq « tR 4»^1. <HU *M«; Hl*!- 

<a»(d, oHJct, ^HmI, M'KcI, aH’iRcf, aHMC-iqHlcll, ^Idw’ 
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M«3i «’41 HR(^cI S<1 ‘ » MS 

^IM-t iHl. »HIH OtMMinrtl MMI. 


tf-A«tCrt. 


UMM ^I6im W-ft^Jcl ( MiriH ). «l*Sl — “ai>M 

d -ife ? '* *' ^ ^vit; 

?n»^^TgfiR^?rf^; sr^ 5r??r^frTlT?T *' ^hi ^gcn^n d. 
VJ-i^QjJci »l^l aH*r ^cll f^^fprETiT ” 

MH'tlMH'lllsJi =Hl<Ml rt “ *' 

an^i Si ■H€lMSl^'l'Hi«i'l 

MS-^lfscl iiS^ MIH ^ clM <lcH*a Mfel ^<v Q^cimi, MH^Ml M^- 
^Idl €Cl'i M\J «»IH ^ MlS^i, Tmch*! MiMI 'MH d. Ml"^ <*45^1- 
«0 aH(df^i<1 aHl<Hl "^c^r^T 

H^K «Hl aH«r W-S^Pct^ »iM <Hi:>^’ > 

S3M doy <i(4. ani^i Mi^ciFtji wiM' win 4<1 <nciio^i > 

“ f^nm ” ^ik tiM an^ s« ^humhi s^i 

»i'l’<t <IH ^^'4 ^lMl«(l =HlcHl^ “ 

%l’wllHMlMi d. 5HI aA«t-H3^M a>iUMl HAlCsjj 

MSI^ImI^O (3?M^ MIH d; JlW Hi RSi'^Ml QcH'H 

MiH d an^ anUMl ^ <llnMl anonW^^cl V$ 'Hl'i Si ^.(^'.iSi jtH*- 
CmcV =*MUMl Milfsi 94jilMi2il M’il ilblA 

'i H<dl{£i5«i* <11^1 «wHi^ HdMii'nMl ScH«i «IIH ^ <ll ^ 
ClW^M anUMl Mm M^lRi dcM-^l iSl’Rcl, Hl'O 

«lilH d. wMl^ UdlRi aH^i MSIM'^ 


<IH 'le «ilH '2) <m\ fi <tH3M ~'ilc»li Miii i41 

<iiiH ^ S{iHi'V nil, shmK udifci-i* ni'i oyMi«a 

an^ »>{l«l MsRI^' <IH QcMtI MHIM: STc^J-^fTr d^ ^IHKI 
%ICll "inHM Mi i-l'l aiu-*i‘ «tH 

d. a>ii HMI^ ^ (iSHMl 2i>M ^ih 

6ll»ia* ^4', ^<V <Jl5lMl^l anicHld 
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ctytlPlTl, ^*411 

Nicil 25^®/ vu{ wi;i MlMii’ 51^1 «rJi 

< ^iH cil M^i, ^ (iHi ii«> iiiM uiH 

d, > "Jl^cl 25^1 ^ 51 h <^VJ»l. 

<VM Irmi aHp»i. »li^• 

il-ri^ii vi\^ H^ii^ aHlt'Hll6Mi S; M«^ cl 

V^. “ H % 3r^ STTrlTT ^T^Wf: *’ VJc^ilfa cli 

5=(l^l M«3i WiU^ll^ •y/.^^ ^rl 5>At4c|t^ 

“ ^IS'l'U «VH ^il 'HPH ci^^l "^Ibl Elicit §1^1 

«r^v'^. ” ani-Hl Uai-.^.i M»2i a>ilcMl d Shh il^Sl 

bii 3Hl*tl bH<34!<t Gi:%l'^(& *Wl aH^ ^IctHl 

^Qicl JASA^MI 3A^^l«24 

^IctWl 'Ji-H M^lfov'cl «l^H aH(3*i9jpl 

Ml^l Ml€l5l' ->iloHU ctH^l U«>4^ i^’ ct^ ‘*4H'^ "S rtf^ ?’» 

“ 'q^ ?=T# ’* 

^ ^Pel'll b'h" -I8ti " SHP^QAI-ct MHctl i&ctl aH^ 

ct^ii 3Hl ^(cl^il 5'Ctl ^cll ^ Qicl, QtPlH 

^ aHUMlor V5. aHl^-(l 5=(l^ 

^rAl Pa^ anpA^^Al^ @<M'-l 5=1^1 ^cil. a>iPl^<Hl«»tl 

^ M’il 'iW ^mrii »^f.H^i ^-HeU ^rfl^ ^irf h'^'^X aHHxl 
anUMl "i'-il H^l ? an^ HjP hK ' aH^ixV 

anic^l (§M^ aH'4?Ac!i '% §M'^lCt aH^^l^ 

aniil^l^ HjP Pa^M' 1^41 ^Ani an^ii^i 

■^Aiailf^irn •\^\ ai^l ani tjQcl 'A^ H?(l’ 

aHciMK ?.aMl ani 3 H«a'^ ^ S'il 

«<H sHH” > ani ^frt 

*iR<2i '% 

“ ^Jr^TitTsfJsT " aHHl<a^>-Aailfet4ll'fl»l ani^ 

sa^i; '^i^iis an^-Ai^H^if d, '* an^w *ITOT: 
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^IH d. — 

“ 3J5^ ^ - «I^«fRl% I 

^ilqwpit 3ni^ ” II 

aH«lH <V€lMi, H'l^cl'll d. 

%icf d <vaicl, &. ani «HiH 'll 

mRmI d. •iV^ "I «t^a»ll^ll 

VKHW «Hcll^l d. cWl 5(1^ ^fd4l »llcHl*ft ^(rt i^nwi »ll=(l 

d a»l«(l aJlH ^l > aHUMl Rl'tlH Kl^* i'W d«/ -ifi. 

an^rf sHlil^l^l H^ «"t‘H «lfc> d clH 

wiUHl^l H<A <1^ ^ 51 h i®. clH'V 

«ltfft aHH^f SHU^l^l hH <l 3H^5li&-@HHlct HlH 

3l «tl«Hn M^l, “ H,Tl ttllSrt (^3l^ aH’ijcl 3H«i- 

«IIH ^ aH^ aHH^tl 3lHl ?IH^I ©HHld UIH 

d, wl %il<\ 5(1^ r%ll niH d. "HtfU SH'^ <^1 < Hi- 

•\<{W\ Wii^ cli Sii 5ls ^*it, 5li $lk 5ls 
SH^Slli 3lHl -i H/1 ^rt; 

Mli ^1*^1 Pi*tl 't^. =*Hl b-*? ancflG-j^H ^llHl^l 

d. aH;i anRcic-^ “ € ^T ^ ^n>rfsfnr '* 

3l «11H d. 

^6rt5li>!a Pi:«’t^ «l^$l Wifadoifct^ 

^WHl X£l«jyMl 541^1^ bii. 

«u^«|fn. 

^WWl "t«^QllWaHl^ *1^61 %liQtoa^ «lia<i!i(^ 

aHl®Hl. <iH^l Qi^m^ b% '% '* < 1 ^ 1 ^ <!«/ aHUHl d "i ^(4 ” 

51^1 f^lfFf^...5l vilOii anCclRw 

•t*0, a^H H5ll i&dl. cl 54^1^1 >H^l »l*f X?jSl »<l 

«»tctt^i <iH*/, ‘wiu^i wi^l Cw-*! d' »l>i, ^^ r fi r l i ^ r; 
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^ ^irrCTnr ^rmr mmnHm 

isH wiU' 5| d SHI «r^irn>f»l 

anicHl ^cH, clM an^ <lilH *Hl 

SHI, <Hl^ MlctKl 

v5i^l %tf^ct sO. 

=MS|«r anf^clcH (h^ <l’*<l ^cfi. “ ^ 

S'W -iR, ‘ oHSd * HlHctl 6tU 

Ti-jJ ciH^ ■^-ani cil RhH^ ^l^lcft 

mR d. an^ anii* dl<4H^ SHS, SlRt^ft Ral^rft anPicHdl 
d; hR \ 9 i 5 i«Tii?a Mh h«U <v 6 iHi 

Hl«iS flajilri* ^IW <J>lH»»'Plcl d an^l 

<lrHl4l^ d 5i>i »11H MHHl 

<Vcti ^4M, an^HM, aH<HH a>lHl hA ^ 'ife- 

Ht/a ^«I?TT, gfTTTt ^«rWT Si ^^-HUH^ft %<iX^rXi 

f=W^ HIH d. Si HHli^ U^Si shI, Sldil 

^hmI. 

H?iSi MlHHl \ 3 ’ SlH hR ^ S <5'%i 

an^ ^IH ri^lffr ci ^WSi. ani 3 

“ 3^ ^ 3 ^^ ? ^ i n qi fr 'ii?[r«r: Si ^s.hish^Ii 

^ a»ii?li aH«f aJlM ^ 3 ^H«>r 

aH^ HlH d (s-^ ani ^(H anH' H«(l. 

aHH' cil Si $ 'S llViS Hri^H ^R<Hdl, ^|cll 

Si^ft aHi*4«HSH' «Him ai ci 

^IH; fs-a *1 HIH. 

Si HHli^ HlHlIis aHiai^<?l«(l ani^^^H <H'HiH d. »im 

»ll«iMl ^ M?iSl «Aiiv^ ^IH ?l clfrs ScH-st HlH; 
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hR > nw. 'i«ft a‘ 

d 1 aH^)^«n«>»' ilH' ^IH d »i^ cl^ rf 

^(w ani^ d 1 «lcll 

•i<fl R-a d. vil »ii^cii As -nft; 

»R<3i "i »l*?i «l3lXMi*0 ^jf^SlRs «41H 

“ ij*iT^ % «w n: ^5?fHt Tii^ *' »Hi 

Mt«i Ql'l'ft R^t«ctl Ri 4 *IIH d; ’^H'i 5i;^i aH«f 

d (Him^sci) ^ ‘Hita'imi d ^ 

nO> 9<N»l «ttH d. »ll 

?i4n shI; »»^5l Hi^ ^idwi MW^li f«*^i %ii^ A^i 

•i*^>(lsi^ sA« 

M'CU. 

m'Gs^^ Pi^i «‘si *?A. “ w «rf 

irnn^ ^wcf^r wi g'wi^ iftwirfif wt ” =»hi ^wi»h &. 
5»itf 5lH SWl Wl *1 aHlcMl fw g qi ( ^xA, 

^Rd ) **Rn5’ ( > d, 

m\m HSH-MlM«n »l>ll?il d^ft, s^t^l dM), 

«l'Hdl «tt^ gsd ^^sl' 't*n. Hhv 

<i wiSdl ^I'Hl^ll ’iSldtil Wil aH«r«(l '»l’H 
•i«A' »i5li ^iddi G*-3 »ii »i«f ^sn -ttft; 

*f«rgoi’ ^Rd =*hH ‘f^’ ^H<artid 

R^oHlMlr ail'll 3(SU^l »1UHI >i'4'iHlH«fl d«il. 

^ gfd^l aH«f d. aH«tld. »tl ^fd wiUdl'fi 

€1^ 4^ d. (d^mcdlftJt ^3«(l 4>f^l anicHl 
%ii^ ^ niH d <1^ wii% d an^ ani 

cft^ illi^ d^4, CtH'X \a atfd^mt 

4\ d. did, 5«rd an^ 5l iH^l ^ R*lld 

dlH d cl >ll^ ^aicvr^U «vd Vi7{ ^lA^l SHdlR 

Sl<a^l «‘^ld »tPd«ft d^i *A «4W d anuMi 9i7{ 
a>ldlR dtdlRsURl d^» 4s(l «SIH d. 
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«ncti«Q ui4 iv'l »ii 

«iCicta5il aHl^ %l'i4^G&ct SihI. ^iclHl WUl 

(«^l %lRcl «l^*lcl S*f‘. 

vLbi «idi. “ irrm^ irnitwr!!: 
* fl^t q| f f 3 | fl^HyOT^% ^ r<V s|^ ” »ll aH«f c|5ll 

ilM h^ni ^cti > Mm<\ v'i, HM, 

d ? nfe. »ll »l«f -l^c 

^(«Hi '*’*1 H^'^id ^iH d, 

^ QMV'tl, ^IdWt 

( oHl'wtH-HRHlHl ) ®HlHeil 

«lOft a^H 

1— %l'5(ldlUiMl H%i4i ciM<V 
cImI^ $:«<K ^Wl«0 ^511 SHI »il<^cll *t«ft; 

Cli*^ M‘a< 4$HI»^>1 ^IH aH«l«ll "^iW wi'H 

<li <i5il anfeani aniH cim ai'ft, H^’t 

d ^ll ^*=11^ a»l M««| 

«iiH d. “ «• «w ^TfrT5>»V ^snrPiTsimr 
tr^f$r '* ani Ht^ii»H«fl anC^ctc^ ^ifnci «iih d. 

vitC 51h d — ‘ HjJ^H HVHW %l«H^ Vl»f 

«1H §. ” Hill'd ^PsdSll anPd il^3l 

i»d Sidl'd ri^QiH.Ti5 dHdi ^141 ct«^^l 
=HQ»ct €1^1 aniMl. 

’HifHrt. 

»tVfMrtd Ad], **W W % ^ WT% arr*- 

^f^** «Hl aH«l' »iH i^cll Actl 

A.l\Si fiU >H^l w|lf dl 5l ^ S^di <1- 

iHi dlOl tti'Hcl daft; cll dl^id ct^cl «{i«n OldHl 

ScM-d aidi -tail d^idi^ aniddi -1*0, 
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i|i I — dM®/ d. wiWl 

<l5ll Mc**^ < ^-^IH d^l »i<Hld <i5cl d^fl; 

^l i(cH^ ^VilH d. *%lfel MQl 

5lH d s^^'; ‘iH’^ M.i\i t^dicl^l ani ^l-Hdl gC^d «IIH 
an^l ‘<4' %d"?l % * 3lr{l ^iPhcO Sliv dl^l H^lHd ^*^6^ 
>1* «n^p «(l^i. ^M<v «,2fl i'vJ a* ■'Hld^'l id d. 

“ «m:# % ^ 3TT«r^ «r: q^T^rovif^ " »ii ^sdisn 
M\«(l Mm dl^i MlH d; "iHi »ll^l aH«r a>l d ’i 

■v 4a>{l^* an-d ■'HIH d dl^i MIH d. ^Hl ilMl«S «M«l=ll 
rd:«*^«t SHI. ^5ii5i Nidi'll dm^li «(^d 

<1^1 «{l^. 

aHaid<Mldl^ JIMH-MIH (hM <1*41 ^cft. [dHl^m 

%d «Hdlo«i‘. ciH«v *' 5?r«r 

5l H^^lid HUdfMi dH^l ^’^H^fed 4 h!. 

^ididi dm^i ^n^d €1^1 

>idlH^^ M^QiM «’4l 6cfl. ftWTOST 5i 

^aAl 5l^ Mlddl (&dl 'ti wiUMl M*MM«il<»4jl'il 3H 

aH^ m5lHl »lQllH>li WiUMl^l M^ MRSlli hH 

«4cll d«fl. fi*^ SHI did 'HIhCm^vS, d; wiUMl 
M*l< ^ mjtMl, Hh<v ci %i^6lH- 

=Hd^lHi aHl<>li ^^<Hddl d«0. d«ft 
M^elli d wlH MIH d, ani Mil^ 

H^lfMd dH fddl^m 4*4*’; ^idldl dm^l 

«f6d 

Wf '' ani ^tdliH^l a>i«f SiaHt 5i>i i^cll 
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Nyaya-Knsumanjali. 

% ‘ 

H «lfcl «53* 

an^iH Rt^ «im d. R-q ^mi aH«f «rH n*fl; ii^«^ > 
^-iftciRii wi«f d «s)^ «€i »iRri^ic{ 

Sj:?^ aH^l ^ ‘ilW ^ 

RhI b\* Rn^clnl Rifai^ttl <rrHl^ 

^iRlCl Mvsl ^ iH^nl ^lH, e^*i 

mHi ^i<=ii«i'l ’ifijci'tl RiRhi ^^‘fcl <i*si a^^ti 

-l«(l. ani ^fsclSil aHl>(l iHl. 

M»aj Miciim voi^i ^G^ct Cl^ii an'^Uii^ * va 

ilHl^ 51HI. 



^5rR^^^’wtsf^*t^qjn%3«pn^ i 
f«3[r5: ^ ^«n 

^f?n[S5l’TO?«Wl II ^ II 

I meditate upon Lord MahavirUy the great 
ocean of mercy, the swan seated in ( or the sun in 
blossoming ) the lotus-like mind of sages and the 
moon in giving delight to the eyes ( of the j^eople ) 
of the universe and who indeed in every way 
achieved his ( spiritual ) object by annihilating all 
Karmans that bring about mundane existence 
and who, by leaving this world ( lit. by abandoning 
his stay in the three worlds ) became within a 
» aUs^H^cUSrO 

* WT^fw I 
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momrat, a supreme being, the raibo^hment of inde~ 
scribable pure knowledge. ( 6 ) 

“ 4'«ww »iwi 

<vaicirli ^^ 1^1 aniM'U^l VftMl WW aJleii 
ei^l'lin. Mil^ 

^•il, an^ anwi^i^ll cHR ^'^Hi ctc«^«46l + V=l|H 

HWUHl W, ^ S* aH'cirSR^iMi i\' %. " — \ 

w :— 

^ ft: *IR t 

•iiSHkIu^ 5SR!Rr iiwi fics 1 1 

^sf upRJi. aitiNsre^: ! f^ j^ < nK8^w i t 

»pnfti %s snw^iRW a « n 

»« • 

Oh Lord of the universe, are ascetics ( Yogins ) 
really able to sing thy praises ? Are the omniscient 
competent enough to manifest thy merits ? Then 
oh lord, who am I extremely poor in intelligence 
to do it; what have I begun doing ? Indeed, 
( this is as it were ) I am making an attempt 
of counting the ( innumerable ) stars of the sky 
by directing my finger. ( 7 ) 

♦ ‘ OlH »idsi ^/l^, 

d'A anHiCci an^ ^ hhIh 

•iw d. 

^cl^; aHHlrt »Hpla‘'a*alH 

30 



“ i ! ^4* ^iRh^umiSu <ii<l ^Ci 

Hi 5«H«f d ? Hiia M«^ cIlRl 3i^l«i' iUH 

^ifirtHi'i. d ? annH ?ii ^ ^mx 1 

3h{H<IH «V'i^GaHl*i. 5l^l <i ? sh 7 { 3HI 5i* ^ »lR*9i 

i^' ? »HiHtfa i'aft aHliWlHtl tll^l^ll 

2itei hVAi 

*illSHl ‘<V4* aniH^lHi aHl«»*l* 

d. =*Hl HHScll, Hl^i ^Idlnl 

UtRfcl d. s»il *illli«ll, »lH-cl d »4^ 

<iH ^lHl«n H50 5(1«^ ttSctl 

H«ft, 5i «IW 

irorf^ s ry fwag^i^ — 

^arnt ^ w ^ fmin ? i 

I II ^ II 

Or rather, how can I, who bear in mind the 
words of the wise that one should try one’s best 
for a good cause, be in the least an object of ridicule 
to them ? Moreover, when my delight in the admira- 
tion for thy merits is unceasing, should not an effort 
at praising thee be made by me, though ignorant, 
as has been done by former Suris ( sages or learned 
men ) ? ( 8 ) 

9iai«lfWHn;j‘ irB*t ^<1— 

'* M^frt «<l* 5l 

4tHHi ft* m ilH hW It'd ^Ui 
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Ml’t '>id* i ^ 1 dui 

«»Ml^ HlV d, ell H^' ^RSiirtl Hl!ii dl’l 

nWlHi ^l^l <v^l H«^ “IH il^cd 'I 5^ ? — d ., 


5%: I 


:mKWi— 


f%5i«n ^ si#Ri I 
smfn ^ft ii ^ ii 


First of all, liberation is said to be of two 
kinds ( Jimn-Mvkti and Fara-MvJcti ). The first of 
these is the Jivan^Mukti, the ever radiant sun in the 
form of omniscience by means of which alone Loka 
and Aloka can be discerned and which is attained 
by the complete annihilation of the four destructive 
Karmans, by the ^'l7<f/«r/^a-bodied human beings. (9) 


Notes’.-A'arwffn acconling to its root-meaning 
<»nveys the idea of action or deed. But in its phi- 
losophical sense it means not only action but the 
orystalised effect as well of the action in so far as 
it plays an important part in modifying the futurity 
of the doer even after his death in the subsequent 
stages of his existence. The phenomenon of this 
uiiivei^ can be satisfactorily explained only by 
32 



] Ny&ya-KufiumaijAH. 

admitting Karmans; KarmOn is neither anterior nor 
posterior to the soul. It is oomiected with the soul 
from beginning -less time. It is a reality according 
to Jainism and is material. It is the finest matter 
which a living being attracts to itself owing to 
certain impellent forces residing in the; individual, 
not only attracted to but assimilated by the indi- 
vidual. It is an obscuring element obscuring sonie 
•quality of the soul. It is accordingly classified under 
eight heads : — ( 1 ) Jnanavaraniya ( knowledge-ob- 
scuring'; ( 2 ) Darianmmraniya { cognition-obsour- 
ing ); ( 3 ) Vtdaniya ( tending to give pleasure or 
pain ); ( 4 ) Mohaniya ( causing iiifatnation ); ( 5 ) 
Nama ( giving the living being the various factors 
of its objective individuality '; ( 0 ) Aynshya ( deter- 
mining the duration of life-j^eriod ); ( 7 ) Gotra 
( ascertaining the surroundings, the family and the 
social status of the soul ) and ( 8 ) Antaraya ( act- 
ing as an obstacle in carrying out the desires of 
doing something good 

The first four of these Knrman^ are known as 
Gliati Karmans as they obscure the chief attributes 
of the soul. The rest are called Ayhati- Karmans, 
When the Ohati- Karmans are dastroyed, one attains 
omniscience and he is then known as Jivan-Mvkta 
( liberated though ensouled in body ). When all 
the eight Karmans are annihilated, one attains final 
liberation and is addressed as Para-Mukta (finally 
liberated}. Thus it is clear that liberation is of two 
kinds: — Jivan-Mukti and Para-Mukti, For the 

6 is 



explanation of Audarika and Lohdloka the ,r^6r 
is referred to the fifth chapter.* 


^&rt. 


*' il«lH d. c\H| atl^,Hl(cl itW- 

'iKi «i<ti, $l'if 9H^u^i+ 

JllM «ilH d, ^ " — (s 

^rk<tl '>l 25V^Qct ^fw. SHI 

*^{h sr>^-^ridd H«i^H an^ Qt*f*a4'll 

* ani^ d. HVa 

«iw d. ss»i-^iw 

d. 

Wi^ an’cl^W 

* Hl(ci ’ SH'^ *im, SliH an^ ani^^H ‘aHHlCcl* 

iaf S^<=imi ani^ *Hl(n’ Sli’H anUMHl «IHiR >i:A 

aHia-»l(t<t <i«il H ‘ aHHlfct. ’ ail^ i>lPl 

U-li «IIH d. 

d. ani^r aJiUHl ^<^1 WJ. — ^Rrt anil atoll'll 

aniwu §. n M'-nsAt an'cini 


* For further information on I^armana, tho reader is 
referrctl to Karrna—Q ranthu composed by DevcndrasiiTi. 

+ kih an^ an^lSrii HiatHl 

•^lit ^»ii. 
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«n%i- 

fJ^k^ictRUt: II ?» II 

Those who have attained Jivan-Mukti are of 
two kinds: — ^The Tirthankaras and the other omnis- 
cient void of certain specialities belonging to the 
former both the types of these Jivan-Muktas, who 
bestow security from fear or danger to the universe 
and who are like celestial trees {Kalpa-Drumas) 
in giving the fruit of absolution, travel on foot 
in different countries and give to the people 
instructions which act like water in washing 
away the long-settled dirt {Karmnans) of their 
heart. (10). 

Notes: — 

Mvkta (^Liberated) 


Jivan-Mukta Para^Mukta 

_! 

Tirtkankara Samanya-Kevalin. 

The embodied souls who have attained omni- 
science but havo not yet discarded the last vestments 
of human body are called Jivan’-Mukta, The Jivan- 
Muktas are of two kinds:-(l) the Tirthankaras and 
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(^) the Samctniia-^KevaHns* Both of them poeoeas 
bmnifloienoe but on account of his possessing special 
attributes (Ails' ay as) owing to excessive merit and 
being the propounder of religion, a Tirthankara is 
considered superior to a Samanya-KmaUn\ otherwise 
as soon as they attain Nirvana, there remains no 
difference between them. Looking from the point 
of view* of etymology the noble appelation Arhat is 
applicable to both of them but this is generally 
applied to the former. 

The Jainas are chiefly divided into two sects: - 
(1) the S'veiambaras (white-clad) and (2) the Digam- 
haras ( i^ky-clad). Both the sects have many 
fundamental points in common. Some of the points 
wherein they differ are The S'vetambaras believe 
that the omniscient {Jivan^Mukta) take food and 
women can attain salvation, whereas the Digambaras 
hold the reverse opinion. According to the fonher 
the number of dreams seen by the mother of a 
Tirthankara is fourteen while according to the 
latter it is sixteen. 

TIHTHAMvAKA. 

One who establishas a Tirtha is called a Tirth- 
ankara. A 'Tirtha means a four-fold collection^male 
and female ascetics [Sadhus and Sadhvis) and gentle- 
men and ladies {S’ravakas and S'ravikas), It also 
means Dvadas'anyl and as he is the real cause of it, 
he is hence also called a Tirthankara. Every 
Tirthankara from his very birth has three kinds of 
knowledge Mati, S'ruta and Avadhi and is 
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oaUed a Tirthankara even in hie childhood as ha 
is to be so in future. When a Tirthankara is 
ocmoeived, his mother sees the fourteen dreams, viz, 
an elephant, a bull, a lion, the coronated goddess 
Lakshmi, a garland, the moon, the sun, a Hag, a 
vase of costly metal, a lotus-lake, the milk-ocean, 
a celestial abode, a heap of jewels and smoke-less 
fire. Many of the Tirthankaras rule mightly king- 
doms; some become even paramount kings but all 
in the end i*enoun6e the world. They are the guides 
in this Samsara and show the path to liberation. 

An Arhat ( Tirthankara ) has twelve attributes, 
the eight Pratiharyas ( heavenly signs ) and four 
Atis*ayaa ( excellences ). The eight Pratiharyas are 

( 1 ) an As^oka tree, ( 2 ) showers of celestial blooms, 
( 3 ) heavenly music, ( 4 ) Chamaras ( fans with 
chowries, ( 5 ) a throne, ( 6 ) aura of a beautiful 
radiance ( Bhamandala ), ( 7 ) a Dundubki ( a kind 
of celestial drum ) and ( 8 ) a canopy. These are 
enumerated in the following verse ; — 

ii 

The four Atidayas are : — (1) Apayapagainatis*ayaf 

(2) Jnanatidaya, (3) Pu]atiiaya and (4) Vachana* 
tiiaya. On account of the first Midaya an Arhat 
is not subject to any kind of pain or disturbance. 
Owing to the second ho knows everything. There 
is nothing in this universe that is beyond his range 
of knowledge. Due to the third he is worshipped 
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by-fbe-inhabitanta of the three worlds. M!en, ani* 
mals, and gods all adore him. It is owing to his 
fourth Atiiaya that every listener follows him and 
thinks that he is speaking to him in his own 
language. Even birds and beasts that come to listen 
to his advice follow him. 

In Iho caso of the Tirthankaras are mentioned 
the following thirty-fom* At{s*ayas derivable from 
the former : — From the very birth a Tirthankara 
possesses four Atis'ayas : — ( 1 ) lie has a supremely 
handsome body which is free from sweat and 
dirt and from which emanates a natural frag- 
rance. ( 2 ) His breath is redolent with frag- 
rance. ( 3 ) His blood and tlesh are of milk-white 
purity. (4) No one can see him eat or defecate. 
Owing‘s to the annihilation of Karmmis he attains 
eleven more AHs\iya$ (1) In Samavasarana millions 
of human beings, animals and gods find accomodation 
when they come to listen to his preaching. (2) His 
speech which is in Ardha-Magadhi language is 
intelligible and audible tt) all the listeners, (3) He 
has a Bhmnandala. fn whatever land he travels, he 
averts (4) diseases, (.5) enmities ((}) calamities ( Itis ), 
(7) pestilence, (8) excess and (0) absence of rain, 
(10) famine and (11) fear from one's own king or 
another. 

Moreover, in virtue of his becoming omniscient 
he attains nineteen Ati^aya.^ in addition to the 
former. (1) -■! Dharma-Chaki'a precedes his proce- 
ssion. (2) He seems to bo facing every one in all 
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four directions. (3) Trees bow to him. < 4 ) Ji. JDund- 
uhhi is heard being beaten. (5) Thorns yield under 
his steps. (6) Mild and fragrant breezes gently blow 
all around. (7) Birds circumambulate him. (8) 
Gods let down a shower of blooms. (9) Sweet scen- 
ted showers of water cool the earth. (10) Hair, 
nails etc. do not grow. (11) A number Of gods wait 
upon him every day. (12) Seasons and objects of 
senses are favourable to him. (13) Three concentric 
ramparts {Vapras) are erected round his lecture -hall 
(Samavasarcma). 14, When he walks, golden lotuses 
are always placed by gods under his sacred feet. 
(16) Chamaras, (10; a throne, (17) three canopies 
(18) a flag studded with jewels and (19) an As* oka 
tree are associated with his presence. 

lf\l ” 2H?l y{l«t * IH- 

</(la»ll Wil Mbit'll •' wiHH 

HSll hi\ QIO’I cIm41 

inn'll sh <vca 

ittdl d. " — \o 

* din' ' 

d. dlddl * 

sMiH d. aH«r ‘ ' 

UIH Wl^l dril d ' dl*f*i^ ' 

d. 
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TOt I 

^TiR?nR^swnijmn»fH^s— 
^|^Sh^ WRnrj iM? ii 

How is it posaaible to have a complete annihi* 
lation of the collection of beginning-^lesa Karmans ? 
(The reply is that) there is distinctly seen an entire 
destruction of every object that undergoes decrease. 
Moreover, the decrease of Kurmcma is not unestabli- 
shed, for it is an object of direct valid knowledge 
of all human beings. Hence thera can be a complete 
annihilation of this eternal heap of dirt {Karmans),{ll) 

Notes:-There is a jwssibility of destroying the 
collection of Karmans existing from time without 
beginning, for it is a fact that any and every object 
that undergoes a change either in the form of incr- 
ease or decrease is subject to entire destruction in 
case the materials bringing about the change are 
made to work in full force. Moreover, it is 
our common experince that people have a less 
or gimter degree of attachment and aversion. This 
must be due to some cause. If this very cause is 
given full scope for its opemtion, it will surely 
annihilate Karmans like attachment and aversion. 
Let us consider the case of cold. As heat goes on 
increasing, cold goes on decreasing and when hciat 
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reaches the maximum limit, cold gets completely 
destroyed. Similarly, if the cause or causes bringing 
about the the decrease in Karmans were to opemte 
fully, Karmans can no longer exist. Here it must 
be borne in mind that though Karmans taken collect- 
ively are connected with Jiva from time without 
beginning, no particular Karman is so. Moreover, 
the number of particular Karmans of this type is 
infinite. 

?— 

“ aH'tlli *lfcl I 

nUl ( 6lPt ) 

't«n; cl^il =»t'tir6 SHH^Wl 

«iict d. ” — n 

S^cti MUIH 

Ml d 1— -li’cT mhh^hi, liWs^l 

»il«l d. wil'd ^dctnl MHHd 

^'^'d tl'i -if^. »tl«d Hl'd ttirlH d 
MHMdMitfU 3d<v Hi d, H i^'d mmiX Hui 

ri^l Hltl HIH Hill'd dt« «iiai ^*^*11 

H'6 H't <tlM«d Hdcd «c0 hU cllM Hi>l«d ct^H «IH d, 

clw 'iMHiHrm RlM-'lH lrl^«3l«d wil«>l HIH d 

^ nui, B WHJl *1WI wiH HldMlHl 

llvT Girt'd '•«d. QtlHHlwlWl wli 
«d filfilH HW «tt ^ wi^l wl«V (Hl'Ulwll 

HW d aH?l «Hl^ wilcMl CffH 

niH d, cHlX •llH d. 

Hui il'rUcll^l MIIWH HIH d. 
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'tn' h'^^i «IIH d, 51H V h% ^ 

»i(i* «l^'. w ii HOJ 5l#{l 5i qm w{l25 S^ UHI 

»ilH d. 

fl: *n»nnfifi[*ns 

Sras^ 5j ^ ! ?[T^t 1 1 

Is not the rule that there cannot be a f?estruc- 
tion of beginning-less things vioiatecl by ( the ex- 
ample of ) antecedent non-existence ( Prajaohava ) ? 
Is not even destruction which has beginning, with- 
out an end ? Moreover, who is in a position to 
conceal this obvious fact that the beginning-less 
contact of gold and dirt comes to an end ? This 
being the case, ( one must admit that ) objects are 
strange. ( 12 ) 

Notes: — Abhava ( non-existence ) is divided 
into four kinds ; — ( 1 )Pragabhava ( antecedent non- 
existence, ( 2 ) Pradhvamsabhava ( subsequent non- 
existence ), ( II ) Anyonyabhava ( mutual non-exi- 
stence ) and ( 4 ) Atyantabhava ( absolute non- 
existence ). Before a jar is produced, there is its non- 
existence. This non-existence which is prior to its 
existence is spoken of as Pragabhava, This Praya- 
bhava exists from beginning-less time. To lay down 
a rule that everything which is Anadi ( beginning- 
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lees ) has no end is not sound, for it is violated by 
the example of Pragahhava. It is a fact that so 
long as a thing is not produced, there is its Pra- 
gabhava and this Pragahhava exists from Anadi time 
and it is destroyed as soon as a thing of which it 
ib a Pragabhii::a, is produced. Thus it is clear that 
even Anadi Pragnhham comes to an end. Hence 
it is illogical to say that Karmam cannot be annihi- 
lated because they nre Anadi. Just as it is un- 
rcsasonable to say that whatever is Anadi is without 
an end, equally so is the assumption namely that 
whatever has a beginning must have an end. For 
the very moment a thing is destroyed, there com- 
mences its Dhvamsahhava and this Dhmmsahhava is 
eternal- without an end- as it is impossible to produce 
the same thing from its constituents, whence once 
it has been destroyed. 

? wuRhii. ^4* 

? 'tcOI aH'tlR iicam 

'lltl «41H d, ^ %lH«f d ? 

Is ihfaiH d. 

aH<ni<=l d cl^ d ‘MRQUt* i^«llHi wilh 

hS' ^iH Vii aH^lc4;i 

^’^liH'imi anih »ii mpkhi'I wihiR d. ^ 

HI «IIH d, cl«v ^rtl wi'tlR •lia 

«iW »il icM^l *nt^ ^C|' M6l«llJl Mli 
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^ *IIH d, «tcti<V ?l^l MPKMW 

illH d. <vHl^ ct^gR^lfcl »IIH d, ^l * wi»tl(t H€l*f 
•tl^^Rct d ' ii’ 'tin ? 

Hi ^ Hi*ii anifs «IW. =»il 

p€ll Hd^Wl Slv H^ ®cMvl *lfcl '1*0, ^*0 

an'cl R'll^l d SlM «t?i*. aH«*lcU =»ilf£Ml't 'twi- 
rled «lPlrt *1^1. 5HI QM^«0 ^ *(IH d “HiRhI'I. 

»* an^w d. 

*irs<l^l*il 5l %l^25 «lrlH ® ■^— aH-tlRi'l, 

aidwi "tlHl '11^ 

>lei^l aH'llCt d€'l, dlM, d®/'! il^iall*0 

'1^ HIH d, Hh aHU^lrO -1^ 

«iy ^ =»i’i ^ \ 

ddi 'IaI 'd*Hidi MH d anH «i:ii M^di «ih d. 

»il W'ft M^i an^S onCsd aHlcHl'fl %ll^ andlfs 

^'Hid d*il. Cs^a '4**i.'i**^ %1’^iai^ll ildlft anuMl 

andlCt Sl«l«0 d; »m\d. anUMldl «l«l i\h h^- 

oufid^l «*d'H aHlRnid. d. *iiw iH^oHfSd anuHl'd 
d*0. ^ll M'd'A iiSH VHld*0 
^>4{A t'V« *idRi di^^i d ? 

V'Ai'ini =*Hu>ii an^ aniii^idi %i**li>i ^ 

aHd«C€ d®/ «l*»Hd d. a>l (^HIH ‘Ali/ldl 

%l'^4l3li ?ll ilfd'd'^i ^<Acii 'I*^ «ltl ®dH d. 

5n«pi ’RJ • 

ft: ^ifeftiift ^5^ «CT ? in^nsiftrapw- 

* I 
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As it is impossible to account in any other 
way for the knowledge of a Innar eclipse, etc., (it 
is reasonable to belive that ) there exists an omnis- 
cient being. It is not correct to say that ( in this 
inference; the minor term (AsWaya)* is not establ- 
ished, when it is so by Vikalpa, Moreover, how is it 
possible to say that the minor teim is unestablished? 
If the reply be that it is owing to the want of 
valid knowledge {Praniana), how can you (even) 
say so without taking for granted that the minor 
term is established by Vikcdpa ? (13) 

Notes:-In the foregoing verses it has been stated 
that by the annihilation of Ghati-Karmans, one 
attains omniscience. Some do not believe the exist-' 
ence of an omniscient being. Their belief is examined 
in this verse and the next and it is shown to be 
untenable. 

In the inference 

(an omniscient being exists, for other- 
wise knowledge of the lunar eclipse, that of the 
past and the future events and the like cannot be 
accounted for), (an omniscient being) is the 

minor term or the subject, ‘arftw* (exists) is the 
major term or the predicate and the remaining part 
is the middle term or Hetu, 

m Uiui »lRcl<cl niH d. SHI 

♦For the explanation oE Pramana, Asiraya and Vihtdpa 
the reader is referred to Chap III. 
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aHjJHWHi ( ^»RtUTr»lttofMW«ll!i4M^^: ) 

5lH cl d, '%-i(\ 7\ ( 

»il9iH ) ^«^t d. d'Jft 3HRt[^ «l 

aHim^ hfi\ ^ *1 

»ll«lH Ml«^l Jud ttilll ? — ^3 

r«l3l^ 

3Hi«(l U»4R *1^1, ail Vd^l Piail^ bW ^ ^ll^l^l HJA ^HlCs 
JliWli %<lil^^l Ml Q. an^ Mil *3Tf^fT 

n <ii ii fXiTw |gif« r f^ <Tq f ^ : ' sia ^ »iriMid 
«ncii®^* d ^Mi ‘mmV 5i anMicu ‘ani^iV •5‘. an^ liw 
cllT^l^l 51 h 3^ 1 ani a» 1 lMH anRl^t d, <ll 51^* MHiMH, 
‘<l aniMH) ftl^t d' ailH 3^1 iO ttilM 

‘ aniMH ant^^ d’ 31M aH^Mld*^! Mlf^d i^MlHl H«^ 

Riml aniMH Hi^. anMld. aniMH 

Ml*Ml r«ldl aniMH anfti^ d* ail^ an^HH 

?lM d«n. 

‘aniMH’ Mill MldMlMl d — MMl«^«(l 

«ft aHMdl ^l @<HH«(l (ani^l ^l^ %CtMS'«^l V»^l 

*^l% a^Sll.) 

— 

(^j I 

finn»rtPfif: ^sf^rrat wr <» iHNi«i)-»i<l- 

^TTO^rpftrraRpr ii^vn 

JuBt as the greatest magnitude culminates in 
space, so the preeminence of knowledge must have 
some substratum. Again, the objects of usual cor- 
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rect knowledge are not inconsistent with ( i. e. are 
inseparably connected with ) facts which are the 
objects of direct valid knowledge. Oh Lord I Where 
has the Mimamsaka, who does not admit the existence 
of an omniscient being, in spite of this being the 
( fionclusive) proof, fled away ? (14) 

Notes:-In this world, substances are of different 
magnitudes, some being so small as an atom ( Ann ), 
while some being as big as space ( Akaia ). This 
space has the greatest magnitude. Similarly, know- 
ledge of human beings differ in degrees, therefore 
there must be some one having the highest degree of 
knowledge- perfect knowledge. This being is known 
as omniscient. The existence of an omnif^ient be- 
ing can also be established as follows Those who 
deny the possibility of omniscience forget that if 
testimony were admitted on the point, it would 
certainly end by proving that which it was adduced 
to refute, for ho who would deny the very possibi- 
lity of omniscience in otheis would have to be omni- 
scient himself. 

Every inference is based upon direct perception 
which by supplying a precedent enables us to infer 
the correctness of a proposition. Everything that is 
established by inference is an object of direct 
perception to some one. Hence, it follows that 
objects such as atoms KarmanSf heaven, hell, soul 
and the like which are connected with general 
knowledge must be objects of direct perception to 
some one. This some one is omniscient. 
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There are various systems of Indian Philosophy, 
the chief of them being Naiyayika, Vais'eshika, San- 
hkya^ Bauddhuy Jaina and Jmminiya. The Mima- 
msaka is the name given to the followers of M- 
miniya philosophy which denies the possibility of 
omniscience. 

aHlimni Ml?l S, rlM 

wiCcMlH <r^y5l. cfrfl, 

Ul'l'fl fiWHctl fHMHctl 

d d). s»Hl fnfe «ilM 

anw «cti ^ ! 

SHI " — tv 

» d — ^ hiIhs, 

an^l aHl Sll^l 

»inctl ctett. 

51^1 ^llrlcH 

Miaj Xid UW «i5j* H«ft. anailcl 'Slfcl ^«hV ^icliov 
*1*11, nHlCMIi R5l^ Rs,Rl Wilc^R 

(«=iu) 't*!!. 

A ni't'O HWl aHRilCH* •i9r\ Mi d. 

MIH d wiUMl 

d, clM clM cl ilHl«3iHi nw, MiWlHi wiR d. aHl^fl 5l 
«H«lM d anicMl %iqP«|i *ifcl «IH 

d anuMl UWMin. d. 

-iiHl >li/l M^itfnw, hHcii HMcti 

aHliMlMl R9llp<t il d; an^H MHdl weft M^l<nivAl an’el 
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aniiWlMi aHliWl?a aH«tK 

wtlSl«Hi itlM <lH fll'lrft >1^1 H'^i 

i»r «*Hrf R^ih 

51h HlH, d. anRl ^ J4^*t cl »i^l fl»i* 

cl d. ^ ^l^cj an^Ml'lMl R«4 

«IIH & cl <l •^ivj;i \4,^ ilcH^H »JlW5l. ^'vi\ 

6.UI Repaid «lca »lPd ■^IVl^l ilcH^ ^IH 

«Wl'H tllddl R*4^1- •Wb, iH’, 

ellsRu ^ 

ell 3l MsRV \l^^ HcH^ ^cl 

wtCw-l filvi «11H d. 

OT vnnrw: srenwf^— 

*R^Pni% SRRfll'^RI^ 

?Kf^ I an^: ii^Mi 

Oh lord of the Samanya^KevaJins / thou art 
omniscient on account of thy being free from 

faults. Thou art completely faultless, for thy speech 
is not inconsistent with Pramanas. Thy words are 
true because in the Anekantavada* ( Syadvada ) pro- 
pounded by thee there is found no flaw. It is for 
these reasons that great ones adore thee. (15) 

+ ^cr: lirgf: 

qf^feftiwi^:, cTWqt^sffl. I 

* For tho explanation of Anekantavada ( more than 
one-sided statement ) see Chap. III. 
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** ^ I U' d, jj* %lflf Mss'll 

■^l^llfl d. a* ^r 1 "^IVJ H«^ Uil^ MHli^^ft dll' 
HliH ^([Hd «Hda* d«(l. an^l jJ* dWl &, cl’ M|Vdt 

wi^Sl'ddlftMi ( WlS.l€>li ) ■^Ifcl Q^'Hdcil d«il. 

aM^l, ci«(l<V cl^ d-6d d. ”-%M 


♦ ♦ ¥t 

♦ ♦ ♦ 

♦ ♦ % 


♦ 


« 


♦ • * 


* 


♦ 


« 


4c 


* 


%lcfd-6iQ.d Hjsf »tl»{| an'tl aHlc'*ll«{| 

ddiHI R«lfd^* RaJi?«rd iir-l'-imi aHlojj' &. ^*4 

I'lddld'ft illfM^ dHcfl »ir>icil eddieft^l a>il il«JM itd«4* 
niH »IUMI, MWcHl =<H^ =»H-H 

an*^ (^^S.l-^1 d, cl anaUHd &. ^tisll, 

RcUh i^l^l. 
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PART II. 

Other Systems of Philosophy. 

Contents: — Creation, Absolufe Nihilism, Ehanta- 
-Kshanika- Vada, Jnana-advaitavada, 
Doctrines of the Sankhyas Maya-- 
Vada, Establishment of the existence 
of the soul Karman a matter, All- 
pervading-ness of the soul, Sound a 
substance,. Non-eternity of sound and 
Darkness. 

%5nfir ^ ? i 

snwi^: ii \ ii 

Some believe that God is the Creator of the 
universe. .But this is not reasonable. Why would 
he create the universe ? Would He do so either 
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owing to compassion or with some other object ? 
The first reason does not hold good as there is no 
place for compassion, as the body and the objects 
did not exist and as ( hence ) there was no pain 
to living beings. And the same is the case with the 
second as no motive can be assigned to God who 
has accomplished every object. ( 1 ) 

Notes : — There is no room in Jainism for a 
Creative Deity as it considers that every substance 
in the universe is uncreated, indestructible, eternal 
and governed by the principle of cause and effect. 
The Sankhyas hold a similar view as they attribute 
the creation of the universe to nature ( Prafcriti ). 
The Mimamsakas and the Bauddhas too, do not ad- 
mit God as Creator. It is especially the Vaideskikaa 
and the Naiyayikaa that look upon Him as a Creative 
Deity. 

It has been shown in this verse that the rea- 
son of creating the universe cannot be compassion; 
all the same granting that it was owing to compa- 
ssion that God created the universe, there arises a 
further objection which is mentioned in the next 
verse. 




Plating > iHl a waicvfl ?, \ 
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■^wi «W ^ > 23^1 

«fl^; cll ©cMfn 

•iV^ €fl^ ^"-Icl: |:^H^fi<l-^»{l IkfclHi ^^€11 ?5^l 
<(l b\^i-^ ^cfl ? "flA M«^ Hii ^b^l 'l«fl, > 

^."U '&IVJ Mm Hli «llrV 't«fl. ' 

f sr 5^«r^ i#i iw T 
5fNrs?mj^ g^ t g ^’ ti gwft ? i 

iftv ’ri P t 5^ ^3itt&i 

’S/S? g# >in>ig3^ ii^ii 

How is it that God, the sea of mercy does not 
make the universe happy ? If ( it be argued that } 
the living beings experience pleasure or pain owing 
to their Karmans, what has God done ? ( If it be 

replied that ) He causes Karmans to give pleasure 
etc., such an act is not laudable, for in its absence, 
the soul would remain pure and happy. ( 2 ) 

Notes : — ^To say that Jivas experience pleasure 
or pain according to their Karman will lead to the 
conclusion that the souls and the Karmans are 
uncreated and thus there arises a question as to what 
God created. In reply to this it cannot be said that 
God at least causes Karmans to act, for that is not 
a desirable act. 

** wairtctl cll cl 

H 51H i^ctl §IH "b an^ |:>H ^M \(fi 

89^1 ^IClWl 5li9i^ cll M^ ti’ ? 

»HWl McliTl^Hi ^ »IH bk^\Hl ani^ ^ wilMdlR 
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SlC^cl d, rtl ilH 

^ ^1*0, 'tf^ «lcti 25^1, ii't 

^•«(l ”-=l. 

h\^W\ -wiM ^1 ^ 'it^, ^ 

31^, Qn^ atafclWi aHl^ 

^«t{wr^%l®ff «<!5<rar f3?H^ 

ii«iij<<iw«ift^ 1 1 

1 fRnsfhrmi^ »ifi^ ii ? ii 

Is it not possible for a living being that posse- 
sses the faculty of acquiring Karmans to make them 
act, so that there may not be the least nece- 
ssity of God for performing the functions of giving 
pleasure and pain ? No objection can be raised 
against it, if it be believed that it is the nature of 
Karmans to give pleasure or pain; but in believing 
this to be the work of God S*iva ( lit, one who 
has the moon for his crest ), there arises a great 
flaw in the fact of His having accomplished every 
object. ( 3 ) 

Notes :— In this verse it is proved that God 
cannot cause Karmans to act and thus He fails 
to be Creator for He could create neither souls nor 
Karmafis; He could not even cause Karmans to act. 
In order that He may be looked upon as Creator, 
some people assign to Him the function of having 
united the soul with Karmans, But it is shown in 
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the next verse that He cannot be considered as 
performing this function. 

^lUct H ‘V*(l aniM'U^li 

’ilfef 

^(rt HH'tW, 

Tldl IcHJcHctwi ^I'il «41H d. ” — 3 

( @cMvl S^r(l9. Ul^jl i^cii ^f^.. 

^ iiy orn ri*0, a»ii;il ‘HaiW llbl 

aHM "i fcl^R S2>«1 aH^ ictl d, til 3iH 

auri^iRi ciiiii ani^ d cl^li (^aa^ wwi 

ant'd d. ) 

5i%5ns?5 5T3 1 1 

f^r®n%s ?«n^ 

^ ft ft^t ^nrm iivii 

If it is said that the Karmans are connected 
with the soul from time without beginning, let 

them be the cause of the universe; and ( when it 
is really so ) what is then the necessity of God ? 
If ( you believe that ) the connection between the 
soul and the Karmans has been brought about by 
God Sthanu ( S’iva ), you should say why He did so, 
for in its absence the soul would have been entirely 
free from pain. ( 4 ) 

“ ^ aHHiii hm^ d, 5lH 

^l, ) <vat<^l 51=114 
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d ? vi^l 35^1^11 in' « •n'H 
( ) ftW^ct «l^l ltl<ll il, cll m ? 

Irl^tq'i ^ ?!>t i*f‘ ^•‘H’H'il aH^W*0 »IUHI 

^ct: ^^ct. '* — 'tf 

»ll *«il!t«{l at'Uicll anu^l Wi^l 
iltfl*!! d ^ CHail^ d. S»ll aH'ilfs 5l«a^l 

>l«ft 

%l>lH«fl wiUHl an^ ^VH *1^1 ^IH ^i ?l 

%i’«h‘H h\Ml\ cl w'^i'H clO*^ r^&lV 

'tmi cli 25^1^1 %^(«ct sh!^ i<H*i d. wii «''n'H 

»l«^ *^19 'l«fl, SlH Hla)^ <^l •/^Uicli »lH 
^'Id: «iy •dH &• 

5f% *ir^ ^ 

^sar ft: ? i 

’jft, fti: *r 1 

’Pft 5i ft: 1 iiMi 

If He compensates ( /U, gives the fruit to ) the 
living beings according to their good or bad actions, 
how is it that one performs a good deed while the 
other an evil one ? If ( the reply be that ) it is 
due to the will of God, how is it that He does not 
inspire all to perform good actions ? Moreover, 
why does He not in spite of His being Omniscient and 
Omnipotent, stop men from committing evil acts? (5) 

Notes: — In the foregoing verses it has been proved 
that God has nothing to do with the creation of the 
universe. Some persons try to refute this statement 
by saying that God at least compensates living beings 
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according to their actions. This gives rise to a 
question as to whether living beings perform actions 
of their own accord or according to the will of God. 
The former alternative cannot be admitted by those 
who look upon God as Creator. The latter alternative 
shows what an undesirable act is being performed by 
God in directing the living beings to commit evil 
acts, and then punishing them for their evil deeds. 

ani^ d, cil ails SIH^ an^ 

hl*C h% d ^ ^ 22>^l?a «iCli siH jj' 

d ailH Si<ll ^l, cil cl s^'H SIH 
'I’d ? an^ ill- 

Qjl?l i^cli ‘SH aH<lSlHcli 'id ? ”-M. 

3lcl ^^ISd ‘MUmiHl anio^’ \ 

ScH-'l hWMU ^H<V S^'l hVH 

^*Qr=lcll 'Id; cHI^ ^ l 

5«I ? ‘^IVJ ds'^'ll€l «>llHl'l s^ 29^1^ 

HH'II SIh1'4«1^ ky\ aniMm^* b\ d. a*ild R«ll^'=lld 

39^1 %iiRi Ml >H^in sRl b\^i Sidl'd >191 u^Rl 
b\ Mid wt'dSR SRdld 

<vaidri<f an^ d^d did ^dswdid an^w 

SIH'^ a9d Mid bVM d, cl anddH d. 

dd •jddi di s^di dftid anesiddi ^waii, 

5T gS ?ft 

5 ^ ll^ll 
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One who does not prevent a human being from 
falling into a well, although aware of it, and quite 
able to prevent it, should be called merciless and mean. 
A king does not know that an evil act is being 
secretly performed by a man ( that is why he does 
not prevent him ). But when he comes to notice it, 
he punishes him and if he learns that a bad action 
is being committed, he surely stops it. ( 6 ) 

“ ^®cli «cti W 

cli 

lv\ Miifiici *icil cl cl^l d. 

ilcH'U HActi, iJcH *t^cli9v'-^|cH SmI M§€li<V 

d. * 

aid SHIM^ 

anil' llVl >-25^1^ 

aH«n. iw' S^dl dR 5l d 1-cltj' \(n clwll 

iin' cl»il d cll anidl 

i^y|idit*5nq slh ? an^l ^^dw an^ 

^ifict^ld. ^Idl »cli dHs aniSlddR §Hdl^ «IIHS 

ii dfa s^dw ? 


^ ^ H ^ 1 

IMI 


Why does not God give right instinct to the 
world that it should perform good actions only, 
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80 that He may not have to take trouble of giving 
pain ( to anybody ) ? . Tf ( it be replied that ) the 
instinct for evil arises owing to the past obstruc- 
tions ( Karmans ), one can safely do without God 
and accept that pleasure and pain result from 
Karmans alone. ( 7 } 

V-i 25^1^ wnM^lldl ctsdl’; 

*1 Hi. ^ SiH i^cll Hisft't 

( »»f«(l ) @€H Him d, H^ sell etui’s W^- 

HScll HJb MiatU 23^1 *1^1 

d 3l Hlet Pl«Hli^elH'^ S^l. ”-\9 

S^€l «Ha3 «SIH & \ 

ii\:l Sa* elS^Hl<l wlH S^ H 23^1^1 

SIH"^ S^Hldl wimiji* ilH S> &, cil cl 

S^Hldl »UH^l -i^O, »l HM d. 

«VHcScll HHHlifl 3Hr«i ani^ d, cl^l 9lV 

Sell i\ d. 

51 ^5n^«Rn%^, *1 ^ 1 1 

gjQ ^pwpptf %- 

5»Rjri^ «wr>nw# ijnnfi? ^ ^^ii«li 

Godhood should be either without a cause 
( natural ) or there must be some cause of its exis- 
tence. The former alternative does not hold good, 
tdnee in that case it (Godhood) ought to be (accepted 
as ) the property of all or of none. The latter alter- 
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native is equally unacceptable ( to others ), for what 
reason can be assigned to it ^ Gk)dhood ) ? More- 
over, a faultless Pramana ( valid knowledge ) must 
be given as to why God alone and no one else 
could utilize that cause; for, objects can be establi- 
shed by Pramanas ( only ). ( 8 ) 

Notes; — It is a fact that any object can be 
secured naturally or by some definite means. In the 
former case, it can be acquired by all or none, and 
in the latter case by those who adopt the specified 
means. The same must be the case with 
Godhood. Those who consider God as the Creator 
of the universe cannot say that Godhood exists with- 
out a cause, for in that case there should be either 
no God or all must be Gods. Equally imposable it 
is for them to say that Godhood can be attained 
by particular means for thereby their doctrine of 
considering God as eternally liberated {Nitya-Mukta)r- 
as having attained Godhood without adopting any 
means-falls to the ground. According to Jainism, 
one can become God, in caae he follows the rules 
laid down for attaining salvation. Jainism does not 
recognise a Nitya-Mukta God. 

d ? UHH «llcl cil H,a cll 


efiiigirar 15 ” li 
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] Nyaya-Kudumanjali 

anti'll ^i "iiWHi H ^- 

Rt^"^ »l«lH «IHJA«I^H cU fnaiw^’ <Slfcl»l 

*5 MiPd tiw d. ntin ^ 

^ a W^^®««' C%l^H fcjfl aH^ «h‘ 1«1 ^iWwl 5lH 

aii»icii).i H<3| ii* PiVi^ d cl "tcii^i; biv^ > JiHi«^tfl<v 

MHh ( M6l«f ) ^iHhcI tllH &. 

*» ^ *T 

f»n!5TRwn^T!i^ ^sjRwft ^ ? i 

^s^»re5ir55» ^ 5nni: iat ! 

ft PW arftinc^an^ itKr^^ sir^t ! Il^ll 

Liberation can neveiF exist without bondage. 
Think over how God Siva ( lU. the husband of 
Parvati ) can be addressed as ' liberated in case 
there never was a bondage for Him, as in the case 
of space. Whence has he acquired the power of giv- 
iiig ^od or bad fruits to the universe ? Why 
cannot other liberated souls have the same power when 
they too have attained liberation ? ( 9 ) 

“ ^fici "i^H Pl-li 4 €iR ilW Rib «ife. ^ llW 

'I'^ici a^iw -il^, »iH Hwnwi **hR cli cl 

Wl>{l^l ( ) aHlil«dl * ^4cl ’ <lci 

oHHAlR tiy Rib H Rail^U ssikui cWl \tli aHlMniJll 

anRtl^ ? Wl^ «Kl«l "b ^^l 

?iScl d, ?l3lR 5l anRtl^ 'bH MIM H ^IH ? 

HWMl ^llrHi 4^* 'b ^«ll?i4l ll»l 

anmiji’ ^ ^ "hh 9^41^ 9*^31 
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f ^ fliQ ? ^ »IH ^iH ^i 

•IIm ^^<1 ^ •H^hl\ IH *1 ? 

aNW«»l R^ai*l «4«V' «m d vaicljl 

Sdl «’«l«0 «4<il iH'«Ttl«(l wi'lllt 

d aH^ ail«l<L i\h Mite'll hkW cl^ ^'^lit'Hji* 

>!Wt^ ^\ ’^IV^'liaA •l«ft «lcll Si^t *l^U ^ 

^la(l d. 

w r iti n g — 

«inr «ft%?RrR,fr fir 

*If4 ^fipfiR,fT fi: ! I 

n»nn^ ft ^ ? ii?*ii 

How can a nihilist ( a Sunya^Vadin ) preach 
Sunya-Vada ( the doctrine that . everything is 
void ), when he disregards valid knowledge; and 
even if he takes resort to valid . knowledge, how 
can he with a blank face propound Sunya^Vdda ? 
Is it possible for him to expound 5unya-Fa<f a when 
worldly transactions are to be accomplished? How 
can he declare that . everything is void when he 
himself swiftly runs away on seeing a thunderbolt 
falling fix)m the sky ? ( 10 ) 

hH n”! I <lH<v anm dlHi «l ^-h?4>h 

^ 'tCl 
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cl @aa 4 i<l ^ 2 ^llrl««a Micll 

dlJtfl «v'<ll cl ivT <lcl 4«ft if ”-\o 

^IHlJctellCl 3l «tHl 

b\<i\ IlfcT ^ 

^l[^cl i^ni ^ 'lliH cl5l »ll€ll dl, <l ciliH ^ 
d \ wi^irH ? 9^ fl^ll @Tt^, <l * d ' a^H wil^ cll cl 
Jt^l 9L% -^i^l "I I wi^ «5l cl 

d SlM ani^ cll <l <4rH^l€^ ^Hct; Veiiov't^ H«ft «IH d. 

<t-HHl€lni Mcl cll aniil^tft HiJl* U'H 

d. ^i MfeA cl'ii^ft ®i^ aniHi V9cii 

^-H^llCl 'iwi^l Ml d; cll «Hl«tl6 *Hi ! 

y Phq g q r ^- f^TTt^TT: — 


sift srfti ^ "Bl^snslft I 
^ w ? W3!9ifinnwft 


c^iftsi.! sftai fn:? ill III 


The Bauddka who preaches that every substance 
is momentary only, is extremely obstinate, for ( if 
this doctrine is admitted ) there cannot be a oonnec* 
tion between the aooomplisher and the object accom- 
plished. Oh lord I ( if this doctrine of Buddha is 
admitted ), how can a murderer be the cause of a 
murder and moreover, whence can correct recogni- 
tion and remembrance remain as the causes of the 
transactions of the universe I ( 11 ) 
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[ RcCIH- 

v.l't<%lHi mHb^i \(ii «VH 
•1*0. «lon fA‘%ll lt(lV iM •MlcO «IS^I; »l^ 

^vaiCVrll XfHfewi »l^l ^^(d, ^ VllPl< I 

*«li«0 «’W'0 I "-W 

^>4^0 anSi ^R|SC11<1 Meld’ wMiiliaw S^'twi 

ani^' d. *iwr »lii afl®/ H»«il <^iy ^IH, ^*0 

aftw li<l«0 ^Ri5ti3t^ «l<li < <l<v aHl d * Wl«0 ilcft(d 
«tiH d. ^ 3i5i^ =»ici€i «ft »iA ell 

»l McOfd tl'O d <^lw5l. 

»U<n4t^ <il 3>(!i($l ^IH d \n%l«Q 

^Wdmi «HI<0 ^IH, B 

du aniMdU -t 

* dMl^ 

wilHdld d*!! 1 ^Wl*ldl <ll .'»lH M««l 1 ‘ 
aniMdlR d^ d«ft, 'i ^Hlddl^ • Hi dl^Hi<V wiilld 
ilvT dHl d^H d%l Wll^ 4llil?l dt^l' doO^H Iril 

4ft d>l H d«fl. d%i ^di^ Hi 

^i^d«Mi<v aHsliM «iw nHi, ji Hi »0^ * »ir 9 h^«0 

Mi d ft ^r^iidis %Mlii^di*fl <vMd.di ®Hd*i^Hi 

llM«l3li u^. Sl<v dlddl %lH«fdMi •Om^' l^id M»^ 

^mHi^O d. 

ftiWd* 'Hl:t ii^' ^td Hi HH ’^d'O d(4 

lr<l «»W, ft dH *RdlR dnq« Hi. »l-H "liilM 

*iW d^i dH ^ Ri^jti Wdirft d H Hi dH 

dii d6, »ll*l »l*lMl 4!iCdidl<lH Hld^ M4^. 5*41 d^iui*ll, 

4UdkH 4ll5l ^ Si dftl\Hl ftlH 

»lkl^-^C^Sdl4 Mlddwi d. 
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■mfftnwftiTRr!— 

ipnNM^ %?pir 

^ ««if^ 1 

fRW II II 

ThoB6 who propound the theory of ahaolutd 
monism of knowledge ( Jnanadraitavadins ) say 
that every object is nothing but knowledge. There 
is really no other thing besides knowledge and that 
whatever ( external ) object is seen is illusion. But 
this statement does not stand the test of reasoning, 
for (1) it is not supportetl by Framanas, ^2) objects 
are directly perceived, (3) knowledge is invariably 
assoeiated with objects and (4) external objects are 
seen to perform actions. (12) 

** ^nriv-i^Hv d. <ii'i Dkhih 

Wi llW dv •hU*. »v> ( S <1 «lPct 

d, wlH Hd d. Wtl 

s'feT H»{im d^n. d'/tt M?l^l d, dW 4>l«i 

d. "—1^. 

•ifi »IH d. ’SlVJ W4l, Wlpd, 

PlSft ^>Hldl aflv d*41, iHl dl I 

S41 d(«, 

«tti •C«\4l Rll^- i<l aHiHdiV d. SiR »lH 
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•lA 1 ^ niH ^,. cl ttii-d 4W, 

«>H^l »i^l-cl ailH 3l ?lW'ft h^ 

^ if, 3hJI ani^ft *»t4<l »lRcl(i <1^ 

Rc^ «IW .«IH H*ll^ %i‘«H’H Ki^A\\ ^lld 

»i%ll-cl dW <t^d* ‘»HH«4l*-f <lcl «irH & cl 

<ll?t d. SHIM »il^ «W4 «'nH 

d an^ Sl^a Ui.^ \t llll llcti ?ldl|;d<tis 

«HjI «k^l d*^. 

f^llR Steif^vt^giTi.q' qt 

5t I 

sRq^ ^«rRrift?>snf!i5^ sr qi^if^- 

R^?msisR«iTT^ PR^ii 5T 

,11 U II 

Tho Sankhya who considers knowledge as an 
attribute of iinconecious (Jada) intellect (JSuddhi) 
dees not come under the list of the learned. The 

Saidhya who says that the knowledge of tho self 

iPtinishd) free from any covering (^irlcpa, is object* 
Io3!#, is wanting in intelligenco. 'fha Sanhhya who 
cpnsidors Pirru-ha as free from bondage and liberation 
does not deserve fame. Tho Sankhya who Ba,yB thit 
ether (d/ur^sVO is creatc<l from sound cto , is not the 
light ispeaker. (lo) 

' - Notes: — The ^ankhyas believe in twenty-fivo . 
T^Uvas comprke i under four head--*, (1): Nature , 
(j^r-rdr/V/', ^2) Developments of nature {Prakriii^- 
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^thriH), (3) Modifications {Vikriti) and (4) Self 
{Ptirii^ha). Prakritl is evolvent, Pmkritl-Vikriti is 
evoluto as' well as evolvent, Vikriti e volute only and 
Purusha is neither evolvent nor evolute. 

Prakriti is the original principle or cause of alL 
By it is meant the equipoise state which the thrm 
qualities — Sattva, Bajas and Tf^mas have arrived aU 
It is some times aUo called Pradhina and Avyakta, 
By itself it has no consciousness. It simply deve- 
lops into consciousness and is at work when perceived 
by PurusTia, It possesses the power of aotion. 

Pvakriti-Viknti is of seven kinds: Intellect 
{Mdhat or Pucldhi) of which nature is the cause , and 
with which begins the set which is both evolvent 
and evolute; Egoism (Ahankara) and the five subtle 
elements (Tanmafras\ 

Vikritis are sixteen in number— the five oi'gans 
of sense {Jnanendriyas) viz. the skin, the tongtinj 
the nose, the eye and tho ear; the five organs of 
action {Karmendrlyas) viz. Siieech, hands, feet and 
the organs of excretion and generation; the mind 
{Mdiias) and the five gross elements {Mahabhutas) 
viz. earth, water, fire, air and ether. * ^ 

Ptcrushd is distinct from Prakriti and Vikriti, 
It is without beginning, is subtle as it is without 
parts and supersensuous, is void of ' qualitioSj 
the qualities Sattva, Bajas and Tamas ara not foujai 
in it, is pure as neither good nor evil acts belpajgt 
to it, is incapable of action though it possesses life 



knowledge, ia a seer as it perceiv€0 tiie inodi* 
^Ofttioiis of Prakriti and is always fioe, for its 
fi^ioretit bondage disappears as soon jets it becomes 
conscious of its true nature. Being deceived by 
and Tamast it erroneously looks upon the attributes 
of Prakriti as belonging to itself and so it imagines 
that it is an agent though as a matter of fact it 
is not BO, 

The Tanmatrcu are evolved by Ahanhara under 
the influence of Tamae, These are five viz. colour 
(Pvpa), taste (Pana'), smell {Gandha), sound {^abda) 
and touch These are the causes of the 

five gross elements. From colour arises fire; from 
taste, water; from smell, earth; from sound, ether; 
and from touch, air. 

At the time of dissolution of the world,’ all 
creations are reduced to the five gross elements which 
g|(; emerged in Tanfnatrai<, which again get mei^^ 
in AJiankara and this is in its turn veiled in 
and this is lost in the pure depths of Prakriti, Such 
is the belief of the Sankhpas, 

** 9/^ "I'd 

ttt'fiSll'fi «>iunwi 

r«i€4wf4n 6. *1^1 

anuuuRfc 



i Kyayai-KuinEiai^ 

' V4 hii\, wl «lMl ^I‘=u4l ^Ir 

* ftHimn * d. Hi, Hi, ip ^ clHi^ft 

liVl^ll %H<HW ^<1, <Vi VtWH 

«IW ■^H %’Ql'(l <l> ? wl ‘ 'HSBl 

ii^«i «l «ni"t?li«ll (kCk^ HiH d *5 
W »lWttl moil^ PlifM d S^^€l 

«tflll aHMK«^l>{l d, wHl^ cll SHU^l^ in'wn. 

iii>«i Hci «hiR Ai^^j iijfci d, 

«IIH 'cl-MWl' MW d. 3l^ @cM(^d *wi^*4r<' <ItH d. 

^M, ^M^i* «H^l <1‘>'S ^ MIM d. aHl MR 

anlaH, <VCH, M^'Oi Ml^ aH?l aHlIR clt^l ««H;41f^ 

d. 

WTTWT^-lftm^T-- 

»ii»Jt f* ?r*j^ ? 

^ «n9»: f fis ? I 

?^f^swn'^ws»«rft<ji38^ jpjqif^ar fimfitJ ii^vii 

Does be, wbo propounds the theory of illusion 
(Mdf/a) consider it I'eal or unreal ? If real, there 
will be established two Tattvas (dualism). And if 
Unreal, whence can arise Prapancha (the visible 
world with manyfold phenomena) ? Ob, Lord I he^ 
(tJie Mayavadin) who not seeing thee says that even 
in spite of its being Maya, it conveys the sense of 



Ideality ( i. e., is the cause of the Prapafichd of the 
Uuivevse ), has displayed such stupidity as to believe 
that a barren woman is a mother. (14) 

hK'iw mni7{ d 

> »i«l Ctx^ldl 

RlGi «ll'A »l^ animis d. ) 

9fi^ A HlHl^ ctl Hni*!! SiH'^l ■Jh 

«*<H'n <l'S ? * ^IHl ^I’cl d ’ 

^ ! ctRl HR^i 

‘ -mai ^ HWl Miudl Si- 
dl'd sH^lWcll U^lRd Sfl — iV. 

— 

5ig wi i 

55^»ir, 51- 

II II 

(’ont-ciousiicss ((7?r/’7r/?////0 cannot be an attribute 
of body, for if it were, Ivuowledge and other attri- 
butes ought to exist cvcmi in a dead body. To say 
that since there is no beauty in it there is absence 
of knowledge is iinrea'Onable, for beauty can bo sron 
even in a dead body. In denying thi.s, (the existence 
of) soul is indeed established, as body alone fails’ 
to be the sole cause of loveliness anil since somer 
Grtiher cause is to bo admitted for loveliness as fojp 
ooiisciousness. (15) . i 


TO 



Ny^ya*^uiiaminjali. 

. . . Notes: — ^Iil tl^ia and the following verses,, fhe 
author establishes the existence of the soul and shows 
that it is distinct from body and senses. 

If- consciousness is considered an’ attribute of 
.body, it should be found even in a dead body. 
Some persons give a rejdy to this statement by 
saying that as there is non-existence of loveli- 
ness in a dead body, so there’ can be absence of consci- 
ousness i This re^ily is incorrect for at times 
loveliness is found in dead bodies. Hence it follows 
that the. belief that coiibciousiiess is an attribute of 
body can be examined in two ways. 

(1) When loveliness is admitted as existing in 
a dead body, it must be stated why consciousness 
is not found in it, even though loveliness 
exists therein. The only possible answer is 
that there is some other cause than the body for 
oonsoionsness. Hence is establishad the existence of 
the soul. 

(2) When the existence of loveliness is denied in 
a dead body, it obviously follows that body is not the 
sole cause of loveliness and so there must be some 
other cause. This proves the existence of the soul. 

<«il * in'H. 'I 



iwi *«Hi«Mi m d. tM. 

Hh'' HK'-iwi Cll ^ (3i<i*^) 
vs^ii @h(^cI *IIH d, WW^* %IHI- 

HH ‘llW cuTniCl 5JlM 'i «l«l'%HlRi «*lHi *l«ll 

51m %ii^ M»«l 51^, «H«lIn. «MHi 

M«fl, 51 h «lWl(i^ll 't «fl 51 #• 

5ll wtMl <151 «MIHM & — ^f9UM 

^ |lH 

5)i 5)Hi ctMiMcti moii 

Ttt^ *iiH d. •n^ MtfQ ^ «MMi eiWMHJli 
MHMWi cll 5^1 ^ 5lH 

^M<t: *iW MH d. wimH ^'«-H ^^<1 

to5i Mm anUMl'fl %*<[<({ mQi «sft^ «MMi €imH 

HMX aHl <\5| MlH 

5*’«lil^ ' mnl 4HlRi ’ 5l 

*i^m wiuMinl RvQ, hH, 5Hi tiiTMiil ®Tt^ *5i;- 

i-ft s»HMI «HUMl MleHl ChMI Mm ®MHi <}HlQk ^IHl^ 

MA d 51H VtfclMUH Ji’MSnl '^9^ 5lj4' 

Hmrum «^?r s# ^ 

5r %iwi#i?«n: I 

w’l'ft: ' •< » 

It is not reasonable to say that there is no 
knowledge in a dead body simply because there is 
the absence of vital airs {Pranas) in it, for even 
when air is blown in it by means of a pipe etc., 
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..tlii^rd is not th'e perception of consciousness. Moreover, 
in admitting Cliaitanya as an attribute of "bodjr, 
how can knowledge in the form of remembrando of 
an object previously experienced arise in future ( liu 
on a subsequent day ), when the body undei^goes 
changes every day ? { 16 ) 

** Misiui 

'I’ll; >4<«l mi 

'I’ll. cic/H 

urn hV \H 

*49 ? *’-—1^ 

Wflo 5l (WH r«lvl 

aH«l?-Ul5ll aHUUl^ ^(4 MSUf 

<i aniH^i <^lySi, 'h »itt- 

ei^4l Hit i<l SA Rnn 

mV^ wAiX <ni<aa^uHi mn 

d, cHl^ anuatl ^ct^li ^IIH 

^3 'srftt fa- 

^ A '»2: 1 

^ %tpn nff, n^vsit 

The elements are certainly void of knowledge. 
This being so, how can body made up of them be 
a substratum of attributes like consciousness ? For, 
a piece of cloth cannot be created out of a lump of 
clay. Even to adnlit that Chaitanya is found in 
elements ( individually ) is contradicted by oommoo 
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.experience. Moreover it (Chaitanyas does not exist in 
them even when taken collectively, for, otherwise 
there will arise a difficulty elsewhere ( i. e. where all 
. the elements are found together ). 1.17 ) 

" ^ MtA 

trt i '% MA QtM-'t «lt> «is^l 

SUrfslclMJSilMi *4^1 Hi 

aH*-H " — \V5 

5ii ci^sft sa^. anH Hmi H^l H:=»i 

nyi. cl^«(l iXx'i a»l clx^t 

d, ^HRl anPl 5l anC^ri cItH ^9 Rl'tl ctlH ^IVJ H ill 

«ti*i Ctr l M^i d »iiim Hi ^I'^Tn d»/. aniH 

Mi?l «IHI V9ctt Hm HhI^^ *lHl *1*11, 

■ Si Mii Hh' ^Hi«ll 

i\i\\^i Si Rii, tiiH d. «»iH si*a viloix 

Sib vici^i ^iRct *iw 


n#»r?T; • — 

3H?»n 3j»i^ 

. ^ If the existence of the soul, established by the 
internal- knowledge of every one that he possesses 
■ildvowledge, is happy, or miserable bo denied, think 
'over as to how the world as having a diversity .of 
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bappiness and misery be accounted for, in . tbe absence 
of the soul having ^giiining-less Karmnm < 18 ) 

Notes : — Tu the preceding verses the autlior gava 
proof of the existence of the soul. Ono more he 
gives in this verse and then he proves the extstenoa 
of Karman in the following verses, for, when that is 
once established, the existence of the soul will follow 
of its own accord, as Karman can have no foundation 
without soul. 

«icll 

»ll^, ( »ll^ ), ell 

wnif? (i>f) 

«v'9ic^r(l IH *1^, ^ ” — \i ' 

^ilis^i WilcMlHl 

ant'd 

(§Tl^ ‘valu'd Rf^HUWl 

Hi?l<Hi si^^i anioHi d, an^ d 

W ^9/ d »lH Jt'nsnl &. iiaiH 

d’ wlH ntlCncl d, «t?l 

9»iioii dl %5lci: tiw wh. 

(«(i dHv s^'=imi aniH &. 

3pras ?S5 I 

^ «Cl I 

snf^ 1^5^ 

n 





Tt ifi unreafionable to say that the Btran^enees 
of the world is due to its Svabhava; for, if Svabhava 
is taken to mean want of a cause, the type of the 
strangeness of the world must remain the same for 
ever or there ought to be no strangeness at all. 
If Svabhava is interpreted as being the cause of 
itself j( Svatmanimittahhava ), there arises a fault of 
self-dependence ( AtmasWaya ). If it only means a 
particular kind of an object, it cannot be distinct 
from Karman^ ( ) 

*nH d, cii ^ *iici 

<rIiW5l cll n ctoH, 

an^l ^ 'HWcll ^1, ^ 

«TOr sttcwtot: i 

^Wldl ^ an^^il rllH 

‘aHUMWH’ wMl ^l<l Wil^, m m 

'anicMWH’ suit Hi 


ani *2ll4«a Hh<v sh' ^Wldl 

ani^ 

m wiw, Opnn^gr»ni^ jrbj iixoii 
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Just as ( the body of youth is anterior to that 
of old age and ) that of childhood anterior to that 
of youth because it possesses senses etc, so there should 
be some other body anterior to that of childhood. 
On this ajialogy the existence of Karmans must be 
admitted. The body preceding to that of childhood 
cannot be looked upon as that of the previous birth; 
for, it perished in that very life so there must be a 
Karmana 6*ar*ra to go to a determinate region ( ano- 
ther grade of life j. ( 20 ) 

ani ^ *4ih 

& cl Midi <t\L wii 

H/l <ld), hi\% 1 ^ ?ll cl ( Met ) 

mni Mii* Mp PiHfHci ntciHi ) 

R.O 

o? t^l$llMi MHHIHI aHl&H* ^ ^ 

3n?in wi i 

11^? II 

Those tvho are well- versed in scriptures admit 
Karman as having the nature of matter, (as) others 
Wise the soul cannot bound, for every bond {Uandhana) 

n 



IB material. This ( inference ) is not viciated by 
anger, etc., because they are dependent (a^e the results 
dt.Karman ) Hence, Karman the cause of anger and 
the like, is indeed established as material ( 21 ) 

Notes : — It is a rule that every Bandhana must 
be material Take the case of chains, fetters, etc So 
it follows that when Karman binds the soul, it must 
be material. Some think that this rule is incorrect, 
for they say that even a nou-material object can act 
as a Bandhana and mention the examples of anger, 
lust, etc., in support of their belief But their belief 
is not sound, for it is not that anger is Bandhana 
but it is rather its result It is possiole that such a 
result may be non-material, but its cause cannot be 
80 . Consider the case of the mind. It gets perverted, 
when an intoxicating substance is chunk. This per* 
verted condition is non-material, all the same its cause 
namely tho intoxicating substance is burely material. 
Thus it is clear that the above mentioned rule is not 
incorrect. 

•t ^IH anUMl cl'llid "I'd -iCs. wii 

«l^[l SHI anaMl-ini 
1 <l c?l & c.Ml ciil 

0 . *' — 

Hi, Mi 

CIHIM I'd Mtl^Ul 

a»l ^ d. 
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^ *1^ Hta^, 9>i7{ ^ Sj^sl an^ilci. 

M4^-a»J^|* M4^ 4H«f *liH &. »il Ai^ifn aniMi^l 

rlHl fXh ctfeiHi 

S»lfi{l, MSl«r %il8l 3H?l a*il«n 0*lJl Mi 

5i«il 't«fi. Mt^ 51* 

rMpaiM &. ^hI il*ll 

»ll^ <^-Ji iliUKl MimiMl^ll SHUMl «H^l d. »« 
Mil'll aJtb MJtU'U RPih <V»-^l &, !»Hl^»>' 

* in’* ' 

%tii'n P-l3l> d, Hh 

in'" M.^'l(c-Is ^IH <ii»<' MW M'i aH?l ^•ilifl ^HUMl 

MW 3»l5l ilW ctAi^ SlH i ilM, ilH (mSI> 

<0, «fti. a>iUHl^ clH M'M mS 

^IW i'l /HM'iSnl *^H <(1 MA ? ^l anij «HlMl*t SlH 

d > JlMiQ wt’m riMI, fi-:3 <n«-HM<v[HctVA (*M<llM%Ml- 

) d. n'4^»ici^Ml ( HRctetim ) 3* cll 

M($li < (A'S MiM flij* 4rlR<M 

o^fcSi. <^/H MliiMl Cniyicir (5 <vm Mih 

25 M*ft, Mtq 
'^‘i aU^M ^ ^ .^H ilMl(s, ^ Sift 

MSlR'tl a^lKMUll ^ Ji^n€l|M M ^iW «>, <lMl 

5Um-^h a>f,- c! cli ^'W 

^T?*TT— 

5H«r>iwf^ % i?nv5<m«i: «i?w!pt 

Jp:# ^v. wnvft ? I 

^ g#^ 

’*nanwf^ % ^wHitiiiRpn ^"w ii ii 

V.'- <r4^l, SHI <ni'>icl « ” Ml «inMl 

HVMl Asi<{l wi»*rtMi, 
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It is not reasonable to accept that coneeiousness 
is an attribute of senses; for, think over as to whence 
.the knowled^ in the form of remembrance of an 
object seen by one is })osBible for another. If 
Bhavendriyas are considered by you as having consci* 
ousness, the Jainas also hold the same opinion. (22) 

Notes : — According to Jainism the sense-organs 
( hidriyaa ) are five, t'tz. the skin, the tongue, the 
nose, the eye and the ear. Mind is not considered 
as an Indrzya, Again the Indriyas are of two kinds : 
( 1 ) Dravyendriyas and ( 2 ) Bhavendriyas. The 
internal and the external form of an Indrlyat i, e. the 
l)hy8ical sense-organ is called a Dravyendriya, Bhave- 
ndriya connotes two ihmg^-Lahdhl and Upayoga. 
The former means the power of perception and the 
latter, what is ascertained by means of this power. 

** 1 
rim «lW <1^, cl ogSll. an-il cvlSlsft 

^ 

^Hcll ^l, cll ^ %l*Hct &. 

SHUMl WUi wl ^ "h 

=Hl«a -ingi iuT lH'% 

«l ny, 5ld§l <li 

»iwil *i(^. 
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3 Nyaya-KusumS^ftU 

*t(^, 

aH^V.H «l^l ^IH cl'>v 

«H-H 4<1 <l'%9y 3/il MMiq atisft 

«/cti an-H -^^5, -51 ,t 51 I’^lcO 'tlrt <Hl^ ai- 

ny^ h\<iK ^ 

<lfin cl 5't -H'+*-'^ t a^ilcMl 

«^H ai'-*i''/l SHH ^il'i Cc, ai>.^ <iH»/ Hi tU o*l5l d, 
i<HH*-(l H'HIH Vi, Ss^lH H'HHUl "HMK. ^ '*H^ €lHl*(l 
ffJlcilH 0 M«3l <1^1 aH*l d, clH yPfi»ll iX\i ChHH- 

HW 6, M<^ WpJi^l Slk -t8(l. «lH!r^ m- 

HH'ft an^^i &, 5i>(\ %1 vii an;^ ^1^,1 5l 5l 3ljt 

«14C11 »il K HICIH Ml d ^ 

H»f Mm ^ anicMl'-^l d. MOtt fcfi-Jt^l MR d, SlMi 

MlHMl «Vcli MR anicHlSll nKMl M4?l, ‘5l4 wi^ir ^\fi{ 

>1* ^'6(1' swi^l ^ aHtjSiM HIM d <l wl'tU 

clM«^ ciPl Sliffv' ov[§-i 51 h HlH &. MR*^ »« 

&hGi ^MliiV d; clH rl 

Hlf^il Mm ^ly' mQ., cl^* SIM' ^’HMl^V d; »il^(l 
SHI ^Mfscl aniRlV 6 5iH Ml-Ml (mMI MlH?l 

»M MSIR ^ SH^l Mtl- 
M§i WilSl^ 

d. ^ MSlXl ^ — ‘slP^H’ ‘SM^PI.* *11- 

cHlKl MR^ft o*i^U\ i^MRI »ilH 

^ * hPH ’ Sf^MlH avt^d ^ 

‘ QM^Pl * S^MIM 

#i »nf^5»ri ^lit^ «n iifii: 1 

i *4 < 15 *» t a 

’STRn^ J 
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rHlHliiHwft. t fldlH- 

What Bort of intellect do those possess who 
lay that the soul pervades the whole universe, 
when it is a fact that an object exists only in a 
place where its attributes are seen ? Take the case of 
a pitcher; it is found nowhere else but where its 
attributes are perceived. Oh lord, those who envy 
the joy of the nectar-like juice of thy speech are 
indeed in delusion. ( 23 ) 

wHi d 

H<». eyMl <1^1 

d. ^ t wilM'll »tH'^ 

an^l anU^l^ 

'I atiPl ani <v i 

»ll*^ ani •Hlcld ^ latino'll 

aft ^ ^^rf^^fw^srl^wtrfTr!: 

«IIH d. ani^l aH«4' ^ d ^ t «IIH 

d ci wls 

wi-H ^IM, 31H »l*d. ani 

-HlH aHUHHl eil»l^P, IhSI^ 

aHji^'HlCll ^WlUi, «lrU aHUMl^ 

a>l WiJiSct 

a^H^l H-taii anCn^^ 

®cM»l *ilH d <1 « <1 hw fl;j’ @Tl^ *^l- 

h^i d. 
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1 NySya-KuMimJtnjaU 

^ «n I 

fwn^ ^ ^ 

^ srf^ II II 

Do not entertain a doubt that in admitting 
that the soul pervades the body only, there will not 
remain oneness in it, as there will arise a variety in its 
magnitude in consequence of the body pervaded by it 
midergoing changes in dimensions. For, just as a 
pitcher remains the same ( as a substance ), though 
there arises a distinction iu it owing to its assuming 
different colours like redn^, so there will arise no 
variety iu ( the substance of ) the soul, in spite of 
there arising a distinction in it owing to its pervading 
the body ( that goes on changing in magnitude ), 
because the coexistence of the couple of the oneness 
of the original substance and the distinction ( arising 
through its peculiar attributes ) is not inconsistent, 
(24 ) 

Notes ; — Some persons do not believe that the 
soul has the same size as the body, for they think 
that in that case there arises a difficulty as to how 
the soul which was small in the small body of a child 
could iuci*easo, when the child grows to manhood; and 
similarly how the same soul which iu one birth was of 
the size of an elephant could in another birth be 
accommodated in the body of an ant. They believe 
that this difficulty cannot be avoided by saying that 
the size of the soul varies; for, in that case, it will 
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not remain the same bouI and that there will be 
different soule not only in different births but even 
at different stages of life. But this belief of theirs 
is not sound; for, in spite of the soul possessing 
different magnitudes at different times, its oneness is 
not lost. Consider the case of a serpent. When 
it spreads its hood, its dimensions increase and when 
it contracts it, its dimensions decrease; all the same 
as a serpent, it is not changed. Take the case of a 
pitcher. Suppose its colour is changed from red to 
yellow. Then there arises a distinction namely that 
this yellow pitcher is distinct from the red one so 
far as its colour is concerned; all the same as a 
pitcher - looked at from the stand -point of its 
substance, it is one and the same. When water is 
changed into ice or steam, there is produced a 
distinction but all the same the substance ( Hg O. ) 
has remained unaltered, for, it is present in ice as 
well as in steam. In short, every object can be 
studied from two stand-points (1) the substance and 
(2) its modihcations. As a substance it always retains 
its oneness - sameness but from the stand -point of 
its modihcations it may be said that it is not the 
same • is changed. 

Hcti 

«‘i5l 'I iXl; ^hr?ii wiH wji.l 

well HQj a Hi o*<Q-tiu Mi'll an 

■HUMiai ^a Hell 

5i 5i a^i Hi^li 
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a^M *S- aHUMl^ *^«ieil 
HW UMl wil^ cil ■ 5l Viik ^ 

5l VLi\\'ii »lll clH 3HUHWI M««| ^\i HA^I, 
"tl«A »l«l^«llHi 'Hml^U-'^0lHl'«4'HL^ll an^ *i°li ^HH- 
%tiwi animi «irti ini 

? Hi sHHi ^Hi^i*tHi ^ySi > 

\\h MiHl ^ 

anuaii HiH &, H»/ shumi a°i» 

M<nH «IIH d. 

anuaiHl ellH «ts 

«cli shUMohCj-HI anir^Hl i'y ^iHl 'l^il. 

«l%a»H(iciHi ii-Hl tocti <^H H^* 

«>H(iCl<H *1^ «44‘ 'l^d, Hh »<ti Mm 

aHU^lji* omQcI<H ri« Mt/ -ife. ?iH’ 

d, <m^ H «M'^!i‘ M^Mim Hti MIH &, anH <TrHl^ H ^MlrO 
H d <Hi^ ci^' MitHim ^*^1* ifc* «^H &, »cii Mm 
H %lH''-^rsn Hi H<ft Hav' aMUHHl M^^lHl 

(m^cIIR MMl V5cli Mm SHUMonficl HKl Hair d, 

H:a »iH n*r^i»*iHi ?ls ^ ‘M'HH 

MiHi Hi^i<»^ ^lAi M>Hrt “M «iy <vMi 

wcti Mm .^ HHl Hn' $-H ^iMil w{l2? «lfc< ‘;l«(L; 

H ^iMilij* 5li<=l-5lif onfintM iiMH &; M^.^H aliM^:^ 
^{l SlH Hi <v^a,..liH'llH '% ‘«ll. 'I'Q »lLMfl * mMl 

'.ani ^IMA 'l^iU ' Wil'-tl H •A'fl'lcll \ 

^v^rtl^M HI ^Hu^MA«a-f^ri<ii 

9r \\ .&. .. • ^ L - - 

«ll-§M^5^^ a»lM MIH ^ 

ttklM anH MHlMafl. wiu*<l Hm 

MMiM«n «'ie4iiH »i«iK5»iuaii (^«f«ii wi'HRm^’^*) ^*n. 
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fit t 

Inwi, ^ ^;5ai ft fisfirt ? »ift?i 

fti%5f «r ft ^ wAft^yiisNa 

«n^ ftviwp»i?»i 83fWJ« ii^Mi 

It ifl not proper to say that it will not be pos- 
able for the soul to enter body when it has become 
Murtta, owing to its being confined in body; for, first 
of all it is necessary to know the meaning of Murttata 
( state of being Murtta ). If Murttata means posse- 
snon of colour, etc., the statement is violated by the 
instance of the mind; so, one ought not to say so. 
If it means magnitude of some standard, that mean- 
ing is surely here desirable, as it is the very nature 
of every object that is not pervading the universe, 
to be of some finite magnitude. ( 25 ) 

Notes: — Some persons find it unreasonable to 
believe that the soul can have the same size as the 
body. For, they think that thereby the soul shall 
have to be considered as Murtta and then it will 
be impossible for such a soul to enter body which is 
Murtta too, as they believe that a Murtta object 
camiot enter another Murtta object. Before refuting 
this belief, the author asks them to state as to which 
of the two kinds of Murttata’^[X) the state of posse- 
ssing colour and ( 2 ) the state of having a finite 
magnitude - arises in the case of the soul, when it is 
oonsidered as having the same magnitude as that 
of its body. It cannot be the former Murttata, for, 
it oaniiot be said that where there is Farimitatva, 
^6 
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there must be the Murtata of the first tondr for^saoh 
a statement is violated by the instance of the mind 
which according to the VMeshikas and othlBS does 
not possess colour, in spite of its being JP&nmita 
( atomic ). Thus it is dear that the soul oan remain 
as Amurta - void of colour in spite of its pervading 
the body. The second kind of Murtata exists in 
the case of the soul and this kind of Murtata does 
not come in its way of entering the body, for, such 
a thing is admitted by all in the case of the mind, 
t.s. the mind enters the body though it has a finite 
magnitude. 

In the next verse the author proves that the 
statement that an object possessing colour ( Murta ) 
cannot enter another of a similar nature is unsound. 

?lHi 

«iw ttsU da; ^n>ii aw ^*0. «li «*hih 

Air na’, 1 3iaa <ii d <1 «na3’ 

«»i. ^ wla^ * cii faiTf^n ( fan'll 

) onf^au **hi^ d ai^ win nfi. ^ 

3l^a *»IU^' aiM* »lH cll «i aHttHlM^ aHUHial 

&. "—an 

aM^ilo cts^aiA 5la d oyHi ayni HfetantH d, 
cHi «Hi d. wiuai^l a<lRoHi>a Hinnufl clai HRCnnca- 

^li %'ftkw aiH ® »iJl clifl tM^'sct CiaH Hai^ anuHiai 
ajfta aim aw d. Hjt' a^Jli a^ai uHa nft aw 
as^i ^laial vf wiuai^i arf \w hA «s^ 
aai. ” 

wii *aa •Hwwft ikH: la^ ajfta 3l atUd* ^ 
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3l|r <ll hR^H«IC= 1 «Hl 

'iiHVi*ii HvTt '^i ’ittt'-i. HrO*®''! a>iR*ti- 

<Hl^ ^ ^ MRr®-«*'d ■'ifeMl'^ 

H »H%iH 3ift Mr>'Kua4 ^IH <l ai’^«il 

siHC'i'll'Hr-l ^'. »[ln9v -i«ll •,%* ‘ \ M 

MRravi»vl Ml^Hl»3iKl 

%6lHl ( H (Hi IH^l) ) H'l^ 

wet; cini »lHdl ^«fl. 0>r*trt 

VilH "lincl d, ^l anicHmi IMlf^Hrt- 

a>tl^lM «n «lilH ? VfiHU^eiltai 

( ) anUHl^i ell 

Vjtk^ov' aH^ ^ ^ ^h, anicMl^l *lHWi aHdIrl- 

Hd k^<V dfii, sHdl ^td^l il^^l 

tit ! W^ - fti t . 

t sraiitsrf ’fi^x i 

sTiwisr ^wt: ^ sn%!iat 1 

sft ftit ^<lfitsv57»i«t ft; wr«mT IR^II 

Oh good one, can an object possessing colour, 
etc., enter another of the same nature ? The reply is 
that oh dear one, it can sui-ely do so as is distinctly 
seen in the case of water entering sand ( and sugar 
entering milk )• Moreover ( when soul is considered 
as jiervading the univei'se ), it should be pointed out 
as to' what difference there is between the soul out- 
side the body and space. We do not understand 
what ‘ Object there can be in believing soul as 
existing even outside the body. ( 26 ) 
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“ 1 4MWI %l‘«A t 

i (ilH I ^H il(^i4 d, <lH ani 

M«^ »i«(l oMlMi ^IWollHi »il^ 

»l(i Wil9fl^l R^€ll SHUMWi »iUl<l»ii ^ H 1(^1. 

Wiimi^l HW^lWi ^ «H?l 

«Wl -rltfl. 

an^ HI mhi 5l ^Mi(smt«i- 

d, toil clSll^l 5ii( u{l<wl^i Hind, <ll HiA 
^Tf<H HH^Hl SHUMl^l <lRl^Hi *1^1 tf 

i d ? 

^:r«n?54 «rf^i(^ 

HratswniifiRi^srra gsr- 

5Tk»it KTOirejp? g^ii^»ii 

In admitting the soul as pervading the viniverse 
there arises a serious question as to whether the soul 
of a worm occupies its body entirely or partially. 
The former alternative ( Hz, that the soul occupies 
the body entirely ) is untenable owing to the obvious 
contradiction ( for in that case a worm must be as 
large as the universe ) and the necessity of accepting 
the Jaina view ( viz. Uiat the soul does not pervade 
space outside the body ). The latter does not hold 
good as in that case the soul shall have to be consi- 
dered as composed of parts ( Savayava ) and thence 
will arise its liability to destructiqn. ( 27 ) 

“ SHUMl^ HKHl«(l Ail «l^ll 

wiUHl AH »t«l$l*5l d "4 Sift ^«*ll I SlHl M9l «l5ll 
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niH d. anH <li *hiH *»ii^ d, an^l «i«n 

ferlHclfll Hi &. **H^l H^ 

•HltHWl «WH<4c«lJll »ll^ &; cl4l 

UlHl HIH d, " — 

anUHl %lH^cl »iH4l*5l 

d wlH HWHWi cll ^il S^l; sail 

•l«ft ^ ^l d cl«fl aHl Hl'Hdl HHl«^«(l 

^iRd 3 hi saiwi «i6r »iuhi 

•1^0, 5)\h H<^ HHH HIH WIUHI %<1^oHIHI 

»IIH ^ »l^ ^ H^ «v'cti, Md 

Hi 

4^ dl<\ i «il(Hl Sa^tdl 

&, «il wiU^lHl «lH«ldcH niH d, Wl^l Mtia, 
^ ^ «'dHd ^IH cl Vct’^ctl^n ^IH &, 5l •^IH 

sHUHlJl «1134 Hi &. wi^l <l«(l 5*HUMWi (hHiRicH^Ii ilH @H- 
ItHd tilH d. 

^ «rR»n ? 

ft ?ig«w ?»iniT *1 eflwT ^ 1 

<ra ^ 1i^>nw fg^« ra;- ^ r H Ri ^ ii x<j n 

If there is no objeotion in considering the soul 
as Savayava, why is it not admitted as being confined 
in body ? Gan there not be contraction and expansion 
of the soul ( limited by the body ) as in the case of 

* *‘ ui*w^ I arerf^ «rf 

^Ttisfer ?T«iiRr snsr (%jw i 

CWW3!W5I^TU” I 


eo 
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a lamp ? The Jainas admit that the soul is Samyam 
from a particular point of view and for this very 
reason they have accepted the modifications (Kofyaiva) 
of soul by discai-ding its immutability ( Kutasthata ). 
(28) 

Notes: — The Jamas consider that the soul has 
innumerable PradeJas. Sometimes the word Avayava 
is used in the sense of Pradeia, For the explanation 
of the word PradeJa^ the reader is referred to notes 
on the 33rd verse of the third part. 

«Sl anuMi wi 

HWcll »l^l PtJtW 

•I su’Pwx d# 

cl«a<V 

nUi-il wla 

HKHini clH^l ell 

<1^1 MH'UMl ii* 'li^l d, wlH cia’Hl€l^ 

RAlm Mi & ^ wn^Hdcfi Mid &, 

clJll <VMIWI €lMSdl ^^ild«ft ilfid d; 

<lMS «dH ^ wi^l (dVll^ MI>1 wilcHl^l 

Mm «M2? wiald. ®>r;3HlMi €1^1 d, 

(SMldl d. -(^idl <v5HlHi ^ 

-4ldl ovOHl^l \ &, clw €1^1 

H,M\ Mm ^dldi Mkl««ll 

Ol<l I d. wil MMl^ anUMf wiMMl a»l*na>l •^Wl 
\Hl wilo^l ^IH cil ^4€ll ^IdHl •MH d SH^l 

wiMMl wl«a aHl^^l ilH, cll ?^^^ll %MWMi <1 fM^d 
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ft qftfltftt i^hnEfift ? 

p» ? I 

51^ ft; 51 q m5w# iix«.ii 

Whence can a modification of any type whatsoever 
be po^ible in the case of soul, when it is believed to 
be absolutely immutable ( Kutastha )? How can 
varieties like knowledge, meditation, austerity and 
silent prayers be established ? Whence is the possibi- 
lity of having births in the grades of gods, human 
beings, denizens of hell and other beings ? Will not 
the paths of liberation and bondage i)erish ? What 
a fallacy I ( 20 ) 

wii^, "Siv:/ ? 

aw, rtM, <r\r\lhh (^-ct wi^l^iwlldl 

C«(« ’iH «4^ ? 

Rtlft <1^ Hli ? clH<V wi^ H^tCn il 

<1(4 ovlH ? aHl an^^Hdcfi wtiwid 1 *’ — kfs 
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Even non-eternity ( Anityatva ) due to its 
different forms and conditions is willingly accepted 
by the learned in the case of the soul which is 
eternal in its capacity as soul. How can the soul 
02 
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wbioh is all-pervading like space possess remembranoe, 
intellect, meditation and the like ? If it be admitted 
as Omnipresent, it cannot have motion, etc., as is tho 
case with space. ( 30 ) 

** Cl^l> ) Slcll 

*1^1^ M anl^fHctl 

( an'^Osu 

HH'tRi 'k<mi ^(cl, Mk 

aniil^Hi % W^ldl *1^, clH 

clMl ? ** — 3o 

aHl^, aniil^ldl HlJti (h51^ 

h/ 1 «t(a. ) 




s^noi <R»n<g7rr g«i ? 

^ ^f5^[g<in: >R’«m«iT «m» ii? ?ii 


Why does not he who says that sound is an 
attribute of ether {Akad\i) call it an attribute of atoms ? 
If he replies that in admitting it as an attribute of atoms 
it will not be an object of direct experience to us, 
will it be so when it is looked upon as an attribute 
of Akas'a, when all the attributes of Aka^a 
like those of atoms are not directly perceived by us? 
(81 ). 


93 



V ‘ ^ 

« anui^l^u 

>H. *^?il -Hfl I «l MH'lwi ««•« »i>|3| 

31^9 <ilH ^ ix*{, 

cl >H^l ? % anil'll 

^cHill clH aHUl«^l «=f 54^1 &.'”-a\ 

wiiaiai^li 54«^ HiAi an^i rt{*, 

*W^» ‘ Hln«ll«ll ^lO-S i(cH^ 'iC^ *IIH * 

5»IH €U^eil€l <H«l^ &. M^Sl ai‘>^ 

«'<H«l^l 't«(l| H ri«(\ 

niH d; awtq ^ «i%a . ^iH d ct-ti 54^1 

^Wt ^W»l. ciai<V »iril« *Hr^ &, ^l*fl cHl 

wilftWJll ai«-6 d SlH wilH d. 

»|Wnf 

^ «w*!W^raf^5»Tg"n aj^R^nwi si^ i 
wi 5wrm^- 

5ns5q»n sf ^ ii?\n 

Let fiound be oertainly admitted as a substance 
C Dravya ), though it may be denied as being action 
( Kriya )\ ixact the attributes belonging to extremely 
imperceptible objects aie not directly experienced by 
us^ as for instance, the attribute like colour in the 
case of atoms. Therefore sound is not established as 
an attribute of space, for, otherwise it ought not be 
ah object of direct perception. ( 32 ) 

ftni Mm »i?i ct<l> 
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5|ia« vti- 

(Cit «(cll ^ <Kl 

«1W ^ H12 ««>< iiHtMldl 

*1^1 n«(l, 'if^ cl U<H^ k\i »iR» 

( 'iiw iio^, 2n^ Bhi S5i 

SlitHl «l^l Rhi H*tl, 3l %l«l'’(^gc( d. 4^ 

^>ii ajiq HI d. dAi MIH- 

Hmi Hfl’iw 6, hBBiK lioHMl^V <lH» Vk4f. 

HlH d. ) 

ns^ ?5?isi«^: ww «in I 

wlrcfSpi^ swstR^rar «i«»- 

Let even wind be looked upon bb an object tif 
direct perception because its contact ie so; for tbose 
who have touched a pitcher in a dark room consider 
that they have directly perceiv^ it So there is no 
room for viciation in the above mentioned nile 
( viz that an attribute of an imperoeptiUe ob{eet 
is imperceptible ). Hence, sound is proved as not 
being an attribute of space by the same reasonitig 
whereby it is established that it is not an atiribute 
of atoms. ( S3 ) 

*' din'll 

4W^l ffSlWan; rl^^j > 3i6Hi Hi^l 

d. <l»ll H HdJl >lcH^ Hid d; Hli H^^l 

^4^ M>1^ ^IH ^ ^ H.^l<cl IdHHHl »hBiHU *HI<0 «#% 



•Hd: ^ Rid «lcll d«fl, <l«>^ 

^l&d^ cl MlilttHl Ri<fc *l5l d*fl^ 33 

«Wto ' ^IM d «Hl •■HIHH4 

"iiy <!3^<^l€l ni«l wi«He<l d «dl %M3f ilcHIlii 

iH ^'-Wl ^«^3id aniMl Im, *Hdl^ cll anidl %IMlHlHHi 

AvJwl '% 31tH§: 1 d cl UtM^^I ^IH &• 

«.l»Ull d^l"^ HA^i m* *lHltft HI McH^ 

HrllH d. wiW HcM^i *ieil*fl cll^ 

31<H^ %linkd «IIH ^d€l«H \t Vi, R^l^ 5l3 

nm U<H^ «ldi cl UcH^ ^^31^41 ffilya^. wil *iRd*i[i 
310-6, % ^ McH^ d =HlSWl^^l Mlddi SHliWl^l M«| 

3l«M^ MiHi Mi?l. wil >^l.fl 3^'41H. 

aHl3l«^l ?4««l ^43d d«ft. 

‘ ^unra «n ’H'i*iRfi«M5i«ife3[i %«ii 

5*5^ 3;s^»ii 5j wrafii f% ? ft c»nf g*t: ? i 

’!P5?i5ti *1 ’nft, ?r ^ ^ 51 
5IS!«r;5«r^^ 5t^ ’•at^ii spq li ?v li 

< Does not the action ( Kriya ) well-known to 
all, viz that sound has come, prove it to be a 
substance ( Dravya ) ? Can a quality possess action ? 
Moreover neither does the ear go to the place whera 
sound is produced, nor is it known as being Aprvip- 
yakarin ( as cognising an object without having a 
contact with it ). Therefore, sound is established as 
a Dravya owing to its possessing Kriya like a sub- 
stance having smell. ( 3t ) 

“ * »il 3l«-s * 51 h 3l«»^*{l wiWHd RhI 

%i«f «n»^dl d, li* 5l dm, 3i«>6^ d<l^ 
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k\^ .^* ^iW «> i f. «l«tl 

•rHl ««< ScH?l «UH d <1 ^«48l «»'cn ' H^d, *11 

Mi 4 <41. <141 *r4^4ct i^^A!^ Hi\k Shi^^ * 

Rl^ «lW/d. "-^V 

(inwKd 3i| wn^tn «ttci ^.*4^ 

^ ^ cl ^ <<««H d; aHl -^Htd A«H # 

fii4 «iiH d; ^iH cli ^ (iHwi*i n*ft 

J0k fiVk: -aw-.^an^ «l*>-sHl Ml5l MH d 

WtlHl cll Hl^l aHl^ d, »l clHlW'lUl' d. 3l 

'tld d "^IW <H4R 

K4«4 h\<X[ d^n. aHl«(l a>l «ir«Hct *4«i* *1 

««>4 Mi^ ‘Veil d«fl. 4^ (datRdl^* "I 9auu(. 

d *1 ? =*H4K U4t4 4^ 

d '4H ? 

^ ypJiM, (dHH'fl «l«l HW^l 3l4t4 4^ d, 

<l ‘ 41^41^1 * »l^ ^ [dHH«n h% d 

a « SHillwiSl^l * d. £^41 4«4 Ml^l wHtd^ 9^Kl- 

3lW^ 41M 3l 4lM4l^l Rl4 1|IH 

d. wiliWl^ll MKdR ^Hlfnir R5l^ 4%'- 

PjlH^l Ml^H4l<l<V Ml^l »ll«ft ^l«>Sd 4iq' Hl?l WiWi R(4 
41H d. d’Hdl 4£3lill liMldin. ^Idllft dlRl4l Ml^l 
eld <lo-S QhWI< $Wl4l Ml^l aHl^ di *1141 

<1«>S H«4 fioH Rt4 41H d. 

4r»^ -n i mn< Tf < Tn5r: — 

3J5t^ ^$*1 ^swj^ ! 
it*T f^R^isd ft ii«hirats^ 1 1 

s»jf ^ ftftt !ra#Is«RB% 

«»?rera«re««Rjs m ^ wri% wt sfi^j ? iif«v« 
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Oh what description can be given of the intellect 
of those who consider sound as eternal, even when its 
creation is universally established and is free from 
any objection ? If sound is considered as Vyangya 
( capable of being manifested i, why should not an 
effort made to manifest a particular sound bring to 
light other sounds residing in the same place ? (35) 

firH rUft— 

“ QtMfrl, SlHl 

»cti »t>l tA* 

^'imi H wu^ Hhi MHft, cl 

»i*-H >tira 

( 51HM iwi 

aH-H "SH Mid MVH, wl^ll Wd wl^' 

rti fH<^h ^IH d, cll wcil<Hnl 

»i*« ii' 0 cl^ll (5tl^ ^HlltHi 

aniH d. ) 

8»npi?^ P»«»?isr«i?r5Rf ? ^ wis- 

^5t5n»ri^ ^ ! 5R^«rai^ H jRTRf 1 ii?^ii 

Tt cannot be said that sounds are made manifest 
by means of particular Prakas*akas, for such a state 
of affairs is vseen nowhere else; moreover, (we know) 
from our experience that ) there arises a serious 
objection. Will not a lamp brought by a person to 
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see a pot of curd lying in the threshold shed Light 
on Apupas* lying in the same place ? ( 36 ) 

** PihIhcI 

(il <l As 'Hfl, SIRI^I % Wll<tt ^Qcioilct an-il hsi^IhI 

9HWdl Wll^ d WIR- 

An ^«aHi 

w 'l«fl nicil ? " — 3^ 

%'n'^Ao i\h Hid » 1 ^S r»lHf»icl Usw- 

S'fl d, ^sct n«fl; su<aj 1 ani^' cii >ibf niq 

•ioA n«ft wHlX Wi^b 

Mli cl :i«l9l AMS €tvr <vmHi »ll^ d, eil^ cl 
Ans«(l ^ ^^411 =»i^H Hbrnni »ii^ d. ani 

AHs<ti ^Miciifl <Slw 4ttsw d 1 PtnlHci »h*o*i* 

nei* •i«fl. 

ft(%5r«jR^^n5 f% snf ! iflirt?w ! I 

««nf^s ft: sq?sq:^ ! ll^vsii 

Oh dear Mtmamsaka, is it not owing to the 
strangeness of sound that it is realized that it is 
Chaitra that is speaking though he is hidden ( i, e, 
is not observed while speaking ) ? Whence can you 
have this knowledge in the form of inference, when 
sound is considered by you as Vyangya ? Can a 
Vyan]aka ( Praka^aka ) like a lamp be inferred by 
means of a Vyangya like a pitcher ? ( 37 

* Apfwpa means a cake of flour, meal, etc. 
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** «H4l^ 4siHl ««^l %li<H<niIl • SHI 

^lii d ’ »> 5tw HIH &, cl ^ 

l^^«t<ll^ efl^ ?i' -l«fl ? ftH'wi Ml^l^wi anwi 

»l^»iwd a «isa«l ? Hd c*l'3H«fl 

«ilH d ? ” — 3V£> 

<lo.£ a>l <iH'aH d »l^l 3l oHVi d. 

5l 3lk Ul'ta’ 'tW &. 

-HRf^ci ««►£ WQiOl«ll«ft 

5JW niH d ^ * ullSl'il^ Hnaj%l stHlw^ &. ' s»ll aH;i- 

(HPinctl^ «IIH &. oh‘ 3H HWcll«tt »tl 

H«il nfe. 1 c,H'^H*fl e^Vi^' 

aHi^iW *Hi»l *ia' 't^Ol Hd«a <lH4d wt^HW 

tlW ? it, 'l(^<V, cll orHl^ «t*€ ttii'^H ^IH, 

cll 6<l’aH«n c<iVlf|M an-i^lW «l« ii «>. 

«wf^sin«RPn q ^f^nl^ tr 

5ihi)i%5i s^fkf^nnni: 5®^^s ftra[^ii?^ii 

The belief of some ( the Naiyayikas ) that 
darkness is negation of light does not stand to reason, 
for it has acquired the ground of being called a substance 
owing to its possessing colour and touch. Without 
the help of light there ought not to be the direct 
perception of darkness, when it is considered of the 
nature of negation. Consider the case of the absence 
of a pitcher. Moreover, darkness is established as a 
substance, as it comes into contact with eyes. ( 38 ) 
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NoteB:— Ifc is a rule that a negation of ^ object 
of sight-perception requires light for being perceived. 
Take the case of a pitcher. Its negation is perceived 
by means of light. Therefore it follows that if 
darkness is considered as negation of light, it will be 
necessary to have light to perceive it but such is not 
the case; on the contrary, darkness is perceived only 
where there is no light. Hence it follows that dark- 
ness is not the negation of light and is a substanco 
by itself, as it possesses colom*, touch and motion. 
A similar view is held by the Bhatt school of the 
MiTmmsakas, 

'* (clvJll aneiiei) 

^ 

^ IfOH Wilillii 

<1H aneiW^M R^ll 

Wil met clHW 
C^^4, h\ '' — 3^ 

^ ^ H !!k»H d, ^H9r ^ 

d cl H «1 W d, ilcH^ ovlV^ «Saa»l fcjQSl. 

5l ^Hmn. cl^ffir cl «i***t- 

kVi<l «6lHctl«n ^actcnctl^l e|<ll ^iqil(l 

sH'HSRMi d. aHl«a fioil <l<tl 

wltjSl. ‘ilVJ 5l3ld*fl 

«/V( Mit d. »l^ anoiici & ‘k dli, cl «vimqi:i 

«HIW ' wiQlW ’ 

ail*(l5^ cll »i aHQiW^l Htq M4«Cl ^W5l, 

tWAsd Slat d -tl^; 5l^4lw^lni«v cl^d* 

qiH d. 5l ^i«l aH’HstRJii niH M 

hiv^ w(»ld SX 
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I «iwsnNt-?r«^5»# 
ft «n# afiji »ra^ I inH^^jrltsir 

Lord of the universe I if thy milk -like 
principle ( 7attva ) of a cow in the form of canon 
( PravwKana ) produces contrary effects to others 
owing to their undue attachment to their own dogmas, 
is its sweetness hence gone ? On the contrary, it has 
become to the highly-talented a source of. eternal 
pleasure that cannot be had at any other place. (39) 

iU^ Mpe Pcl^Ft §cMvi h% 

^ ^ I §h|, 

cl \ <vdl illPct 

Vlv'etRct d, cl^ ItR'lkl ot^ — 3(5r 

’Wt ^ fqif^ 

*! ^ JnliWi i 

wsm 5n*i I fti?’? ^ ?;5 >ri 

^ ^ «nftt St ^ II Ko II 

Just as a frog sporting in a well thinks that 
there is nothing larger than the well and also there 
is nothing beyond the well, similarly, those who are 
attached to their own doctrines and take onensided 
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views, do not know thee. O Lord, theoe dull-witted 
persons who s’-e led astray, by their individt^l oaprioes 
based upon ^heir own dogmas live self-satisfied in 
their ^oors i)aradise. ( 40 ) 

•t*tl HWdl d*fl, clH ^Id^WWl 

HdHl aHHl cl^l ^ -tlH, VI- 

Jwi«0 ^ v.^ii 

% Midi VO 

sTRfJi jrff ^ 

^nf^swi^fr % ?rRRi^ iw^ii 

The scriptures composed by others, which are 
violated by the preachings of Himsa and the like and 
by contradictions existing in their statements; which 
are faulty as they teach monism opposed to valid 
knowledge; and which lead to the tree of the worldly 
existence, do not stand the test of proof. But, as thy 
doctrine ( S'ascoin ) alone is pure on account of its 
being free from the above-mentioned defects, the 
learned honour it. ( 41 ) 

“ fftMifgidi s*4Rd, witfHi dl^ 

mRim, Si'^i wlsi— i«Hi««il aPku 

UIra’ Hdl; 

»45d ^Wl^ UIV »1^ mR?1 
rulw MiUHi^li ^ d. '* — 
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'HlHittHivRu [ fs,5n«lr 

■ ^ ! f% l«r ? 

' ftn5P% sf» » ^ g ;i»Miw ii’ iif «r^s(^\ 

I3«t i^5?!i5re«wnfl#5 iiv^il 


Even when thy Siddhanta*, which is full qt 
tranquility, morality, virtue and compassion is acting 
like a big lamp ( a beacon-light ), the ignorant 
people obstinately fall into a well by accepting the 
doctrines of others than thine. Is this owing to 
their suffering from the disease of jaundice or rheum- 
atism ? Is this due to their extraordinary bewilderment 
that they cut off their own head by means of their 
own sword ?( 42 ) 

I tfHvl 34’iw 

d, \ clanv ^icudl 

. W 5^ ^asi, 

> 41 ^' an^i ii€lH iwi «cti ®ll- 

sSi^i <&t«n Mi d. 




5tb: 

! 55^ sn% 5f I iiv?ii 


Oh, Lord I I cannot even form an idea as to 
what sort of a man he can be, who completely acts 


* It literally means the nltimate conclnsioQa or the 
established truths. 
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’aeoordtng to thy pi*eachmg3 with full faith, when 
ewn the thief Uohineya became free from the calamity 
of death pronounced upon him by King and 

4^>btaiiied as it wore a now life in this world bcjcause 
be accidentally drank, even with disrespect, a particle 
of thy nectar -like s^jeech by means of his ear->caps« 
( 43 ) 

Notes:— In a cave of the Vaihhava mountain, in the 
vicinity of the city of Enjagriha, there lived a thief 
named Lohakhara who used to rob the wealth of and 
abduct the wives of tne people of that city. When 
he was on death •bed, ho called his son Eohineyd, 
named after his wife Rohini and advised him never 
to listen to the words of Mahavira, After his death, 
Bohineya too began to lead th3 life of a thief. Once 
he intended to go to Rajayriha for stealth but as it 
was not possible to go there without passing by the 
place where Lord Mahavira was preaching, he went 
closing bis ears with his fingers so that his father’s 
advice might not be disregarded. On one occasion, 
it so happened that as he was passing by this place, 
a thorn pricked his leg and it was now impossible 
for him to move a step forward without taking it 
out, and in so doing he bad to take out his finger 
from his ear. Thereupon accidentally and against 
his will, he heard Lord Mahavira saying that the 
legs of gods do not touch the ground, their eyes do 
not wink, their garlands of flowers do not wither 
and their bodies are free from per^iration and diirt. 
He began to repent that he was obliged to hear tbm 
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words. The people of this city complained to their 
King Srenika about their being harassed by a thief 
whereupon the king asked the city guards to catch 
the thief. When they failed to carry out the work, he 
asked bis chief mii ister Ahhayakumara to look to 
the same. He asked the city-guards to surround the 
whole city with the help of the army when the thief 
had entered the city. The next day the thief came as 
usual but was caught in the end and was taken 
before the king. As there was no direct proof of 
his. being a thief, the king had to think over as to 
what* he should do in that case. The thief being 
.asked t^ give some information about himself said 
that his name was Durgachanda and that he was an 
inhabitant of Saliurama. He added that for the sake 
of pleasure he had come there and at night had put up 
in a certain temple iii that city He furthei* said that 
as he was going to his native place, he found himself 
surrounded by the men and being stricken with fear 
he tried to cross the walls of the city but failed in 
his attempt and was caught in the end. The king 
thereupon sent men to inquire of the people of 
if. there lived any man named Vurgachand, 
,ywp]e there cotiiirmod the thief's statement .as it 
was prearranged by the thief. Then Ahhayakumara 
began to think over as to how he could be proved 
.a thief. He got constucted a celestially beautiful 
palace and kept men therein to perform functions 
commonly observed in heaven. The thief was made 
to drink wine and was dressed as a god and was then 
taken to this palace. When the thief came to his 
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senaas lie bagan to refleot on seeing . tlie attendants 
os well as celestial objects in his room. Scnne of the 
servants came running to him and after some tima 
one of them requested him to relate the history of 
his previous birth as it was customary The thief 
began to ^Kinder over as to whether he was really 
in heaven or not. He just recollected the worcis o£ 
Lord Mahavira about gods, which helped him in 
deciding that he was not really in heaven and that 
this was a trick played upon him. He replied that 

he had spent his whole life piously and no evil deed 

was committed by him. He thus saved his life He 
then realized that his father had deceived him by 
advising him not to listen to the advice of Lord 
Mahavira. Afterwards he went to him and confessed 
his faults before him. He then took Abhayakurmra 
to his cave and gave away every thing that he had 
stolen. In the end he became a disciple of Lord 
Mahamra and after leading a holy life went to 
heaven. 

cll^l liai'llHclcii * all?, ‘ * ^l«l 

^icl \iAl, cli cll?:i 

tH;i, a ^ vAi r 

" — V3 



— M 9H*t\ ai*^9t*H 

«%ct wwell^trl ijf'. <^ri 

OHWI 'S'41 d, <l «l»^'ll^l iiw'n 5iM *IIH d, »lii 

<l?l aflwl wni «Hl<lSl. 
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CHAPTER 111 

Logic 

Contents i^Pramanas, Their number and definitions, 
Critical examination of the Pramanas 
recognised by different logicians, the 
NayaSi Syadcada, the six Dravpas and 
the presence of all the Nay as in Jainism 
alone. 

snrmTftr 

ft 

ft ^15^*113^ i 

?iw 5 «tftrap 4 ^ 35 nH sj«n^ 5^— 

*lfe: f^RU^S»l« 5^ II ? II 

The Charvakas believe in one Pramana viz. 
Pratycdcsha, the Bauddhas and the Vaideshikas in 
tyfo^Pratyaksha and Aiiumana, the Sankhyas in these 
two along with S^ahda, the Naiyayikas in these three 
along with UpaTnana, the Prabhakaras in these four 
along with Arthapatti^ and the Bhattas in all these 
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aloi^ with Abkam, while the Jainas in Pratyokiha 
and Paroksha, ( 1 ) 

Notes : — The first Jaina writer on systematic 
logic seems to be Siddhasena Dtvakara It was he 
who laid the foundation of Jaina logic by composing 
a treatise called Nyaydmtara. lie is also the author 
of Sammati-tarka, a Prakrita work whore he has 
discussed the principles of logic very elaborately. 

Pramann etymologically signifies an instrument 
of measurement- from Ma^ to measure and Pra, forth. 
Thus it means a measured standard, authority. It 
is a means of acquiring accurate or valid -knowledge- 
knowledge which is free from any sort of blemishes, 
doubt, error etc., and which ascertains objects as 
they exist in nature. 

( nmPis ) ^ atiR 

a»l MR 

wl Hl^l 

<v^l M^l^ »lH *>1 ” — \ 

‘ snfr«rfrs%frf^ swm^ » shmU. 

«llH ci Mi 

3HJ1 W MIH >hV Mli <1 

MR a>U MMH^ d. 

ani viiH^ ^ «iHi tefiwi "h 
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Irftl d. 4^ «HlHi aiAk^ 

d cl clNl^l^l^ &; =»HnicL U>lH^'ll Hl'l'll 

oMl<vy{l ^ cleft -l^l^il 43<l «ly3i. ?l 3i'*lii:^ ,<=IH‘ 

Of. 

sit’ll S«ITOC!»5« ft«IT »nf^ 

■ f^*?s*rtft, ipftsfmr^iwp?^ ii^ii 

Pratyaksha Pramana is said to be of two kinds: 
( 1 ) Samvyavaharika ( conventional ) and ( 2 ) 
Parmartkika ( traiiscedental )• The former which ia 
acquired by the ( five ) senses and the mind has four 
varieties, Avayra/ia and others. The latter is three- 
fold : The first of them is Kevala pervading the 
universe; the second is Manahparyaya and the last 
Avadhi, having a limit. ( 2 ) 

Notes : — According to Jainism, Pramana is of 
two kiuds-Pr«^^a^^s/^a .and Paroksha Pratyaksha ia 
generally interpreted as seiife- perception by all 
schools of thought except Jainism. But this interpre- 
tation is considered secondary and subordinate by. the 
Jaina logicians. They call it Samvyavaharika Praty- 
aksha, It is for the sake of convenience of the 
ordinary people that Samvyavaharika Pratyaksha 
is admitted as one of the divisions of Pratyaksha^ 
otherwise really speaking, this is Paroksha-\tidSx&(± 
and mediate- for a sensory object is. realized by the 
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Boul only through the medium of fiense-organs. Thii 
Jnana is included in Mati-ynana and SnUa-jnana- 
the kinds of knowledge that we have in our daily 
life It is subdivided into two; that . which, arisea 
through the five senses ( Indriyanihandhana ) and 
that which does not arise through the senses but 
arises through the mind ( Anindrlyanibandhana ), 
Each of these is again of four \im6a-Avagrahaf Jhat 
Avaya and Dharana. 

Avagraha consists in the general knowledge of 
an object-apprehension of its being something-whea 
it is brought in contact with a sense-organ. At this 
stage, one does not know the distinguishing. charact> 
eristics of an object but only knows its general 
properties, e. g, to know an object as a man. TbuB 
in this stage one is barely conscious of the existence 
of an object. Ilenco this may bo called a. cogitative 
or presentative stage. 

Ill the stage of i/ta, one being unsatisfied 
with the vague notion acquired in the stage of 
Avagraha makes en(|uirie3 leading to the ascertain- 
ment of truth about the object of Avagraha^ e. g, 
to know that the man under consideration o\igbt to 
be a Gujarati. It may be called a comparative Btage» 
It must be here borne in mind that Ika is quite 
distinct from doubt ( Sams* ay a ). 

In the stage of Avaya, the particulars desired to 
be ascertained in the preceding stage are exactly 
determined o. g. to know that the man under question 
is a Gujarati. Thus this stage may be called a 
reoognitive stage. 
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The stage of Dharana consists of the lasting 
impression, formed after the object with its parti- 
culars is ascertained. It is due to the impression 
that one remembei's the objects aftt^wards. Hence 
this may be fcernie^i a retentive stage. 

ParamarathU a Pratyaksha is the clear knowledge 
acquired by Atman directly and immediately~not 
through any olher hind of kiiowlodgo or medium of 
senses and the mind. It is pnioly intuitional know- 
ledge, arising from the illumination of the soul, and 
is a means of securing absolution. It is again two- 
fold; Perfect ( Sakala ) and Imperfect ( Vikala ), 
The former ( Sakala ) means omniscience. It is 
unlimited by time or space. It transcends all 
relativity of discursive thought involving the idea 
of succession and series. This knowledge is infinite, 
supreme, unobstructed and perfect. It precedes the 
attainment : of salvation. The latter (Vikala) is 
again two-fokl : Avadhi and Manahparyaya, 

Avadhi^jnana is the direct knowledge of material 
objects of all types- near or distant, hidden or unhidden, 
limited or unlimited, etc. It is of two kinds ; ( 1 ) 
Bhava-^pratyaya, innate, as in the case of gods and 
denizens of hell and ( 2 ) Guna-pratyayaj which is 
acquired by the annihilation of Karmans^ by human 
beings and animals. This is one of the three kinds 
of knowledge that a Tirthankara possesses from his 
very birth. 

Manahparyaya is the direct knowledge pQSse88e4 
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by ascetics only and that too by those who are well- 
versed ill self-control. It is by means of this knowledge 
that they can read the thoughts passing in the minds 
of other beings. It deals with material objects only. 
It is again two fold : ( 1 ) Rtju^mati : this arises 
from the straight-forwardness of man's mind, speech 
and body and consists in discerning and knowing the 
forms of thoughts in others* minds. ( 2 ) Vipida-mati : 
by this the finest Karmika activity in the minds of 
others can be read. It is finer and purer than Tti]u-matL 

The following are the chief characteristics that 
distinguish Manahparyaya^jnana from Avadhi-jnana. 

( 1 ) The former is purer and more refined than 
the latter. 

( 2 ) The former is within the reach of human 
boing.s only and that too, of Saniyamins, while the 
latter can bo ac<piirod by any one. 

Ifere it will not be out of place to consider the 
Jainn aspect of different kinds of knowledge. Acco- 
rding to Jainism, knowledge is the distinguishing 
and the chief attribute of the soul. The more the 
obstruction to knowledge (the J nanavaraniya Karman) 
is removed, the greater is the knowledge the soul 
acquires. Thus it is clear that knowledge can be of 
various forms; all the same the Jainas generally 
speak of five different kinds of knowledge. These 
are v 1 ) Mali, ( 2 ) S*ruta ( 3 ) Avadhi^ ( 4 ) Manah- 
paryaya and ( 5 ) Kevala. 
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Mati-jnana is the knowledge acquired hy means 
of the senses and the mind. It deals with objects 
existing at the moment under consideration. To 
perceive colour by means of the eye, taste by means 
of the tongue, smell by means of the nose, sound by 
means of the ear and touch by means of the skin 
comes under its province. It is subdivided into ( 1 ) 
Avagraha^ ( 2 ) Jha, ( 3 ) Amya •and ( 4 ) Dharana, 
It forms the basis of SWtUor^nana but it differs from 
it in respect of its extent, for it is confined to the 
present only, while such is not the case with the 
latter. 

S'ruta-ynana is the knowledge derived from 
words, from reading books, from seeing gestures or 
facial expressions or from other kinds of symbols or 
signs. This Jnana transcends the limits laid down 
for Mati~‘jnana both in respect of time and space. 
In other words, it deals with the objects existing at 
present and also with those that existed in the past 
and which will exist in future. Various names are 
mentioned for this Jnana, some of them are Agama, 
Apta~vachana and Pravachana. 

Mail and SWnta come under the Paroksha Pra- 
mana. Mati includes Smrtti, Pratyabhijnana, Tarka 
and Anumana, whereas SWtUa, Agama, 

One can have from one to four different kinds 
of knowledge at one and the same time. Thus if he 
has only one, it must be Kevala\ if two, Mati and 
S^ruta', if three, Mati, Sruta and either Avadki or 
Uanahparyaya and if four, all except Kevala, 
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*' 5iM 5l ilil^ 

lt|«imi yP^H aH^ il«lM 

©HWiWr^i JlcH^ * ' aniRlttft 

Ml^MlCSlr ilSUd X«iH ^l 

oHlMl d, «{l^* H't'il <^-11^* d aH^l 

’ll«g* HHlRn «H«l{k<lK. ^ 

^-UtM&l an^l »l 

«llrt »l<l aniMi^ ffSiy aini ^Sl. MRi«tl=t(l 

anio^i* »i«iK 

l*-"^ WcHlR^l ^ 211H &, i^«llHi wilH 

&. '«i=Cl «^cii ^i, Icica anicM^i- 

6l<V ^IH d ^<V -IK Jl<H^ ii\ «ISIH. yPs^Sli 
HHU ^iK <ll aH«iHK»{l »tlU ftfiltllil 

( wiUHl^fl »l*^ yPiiHlls«n ) QtMvl ncti e{l?l JlcH^ 

<lilH 'tR; \scli MtSi <! H«lK' ilu(Tt-Rll[TlHi 

iwi«n *' «ioH^«&lRs <litlH d; ‘ ’i'lai 

9Hi^ d. »iR Roiiall Ml 

iKM^'Ct H'^ ^ Ml &-ypJ^Mrt«M»-H't aHf^ 
aHplf-fiMPl'M-H'i. SvlRl ’V' 4K MIH ?l^ yPiiMPm-HH 

Wi^ wiOlPjiHU^l shmIcV "HH V ^tK *IIH $ cll^ a»lPtpjjJl- 
PitH'HH k^MWi SHI^ 0*. m atU &-.WK5l^, 

y4l> aHMIH an^^ a>ilf jj H anMU^, tHl^ 

M«^ y^l, cl anciiH Wi^l 

Ml^HlPli MtM\Kl MHH 'M Ch<HPI m1 (mSCI. 

MlWlft''4> ^IK ^l ^M€t?lK Rk^l MUMlWini 5\ 
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•I'll 9)i^ »il aHclfetlW, 


d. wil ^li'l ^ 

Xitl^ d-«clMtHH an^l cl 

d. M!i^, fctH'^‘«4, R:'=l»f ^ 

9ii\ aiKiwllMi d$s(l ^ 5l«a d > wwRwiH 

d. cl aifctMl <vcti'{l mk Hiti «IIH 

d wi?l cl aifrt'il ^ d. ani Ml'i a»l ^ 

anclf^^lH ‘(HHMcHV «H<V^‘. 

U^WW'tUl 2ii^l<{l MlPct «tcli ^ @cM-»t 

«IW d, ^ 22)^1^* 

cl oiciHi -v Ji»i<i aia* &, ^ ^ mni 

a4«^l«-Hl««(l Q^<34 j 4 Hfl' 

®W <V-mKI Vi7{ 

^«!rt5ll?i’ ) aH^Rl<lH cl^^cl: yt^HcHH clSll^l cl 

ShI hdl®/ ( ii«4M S:li^*(l<V ) wiciCli^irt 31W 

«ia* ^ Jl Qtqiim si'llH 

HHlMHlMidW. =»ll <IHJ^I aniHlR fnfe ?(l2liH«lH&. 
wil JUct «‘^Q 25^1^ iXeil 

MSlRlcl 

trTtvsrmtnriT«T^<5nH^'— 

^ w'i'ft: i^- 

ffir Jn5«nft« «rar’»t i 

«raw <4 i«h)^vihi- 

ii ? ii 
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Parohsha Pfamana is five-fold : ( 1 } Smriti, ( 2 ) 
PrcUyabhijnana, ( 3 ) Tarka, ( 4 ) Anumana and ( 5 ) 
Agama. The first has an experienced thing as an 
object and it arises through' the awakening of 
impressions ( present consciousness of the past ideas ), 
whereas the second deals with oneness between diffe- 
rent, objects, etc. and it arises through I’ecolleotioin 
and perception. ( 3 ) 

Notes; — Paroksha-jnana is the knowledge that is 
indirectly obtained by the soul, through some 
other medium like the senses and the mind. It is 
subdivided into five classess : ( 1 ) ( 2 ) 

Pratybhi}nana, ( 3 ) Tarka, ( 4 ) Annmana and ( 6 ) 
Agama, 

Smriti is the remembrance of an object previously 
seen, heard or experienced. It arises through the 
awakening of the past impressions. 

Tratyahhijnana is the recognition of an object 
by noticing its similarities and differences. It is the 
result of I'emembrance and j)eroeption. In the 
instance, “ This is that very Deimdatta, * this ^ con- 
notes present perception, ‘that’ refers to a recalled 
memory and from their combination there arises the 
idea of the identification of the man. This knowledge 
includes such knowledge as arises from a comparison 
between an object seen and some other object rem(b- 
mbered. “ This is like that, ” “ The hos gavceus 

( Gavaya ) is like the cow etc., are ite instances. 
This corresponds to rpamana Pramana recognised in 
the Hindu philosophy. 
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UMWi MW MiUd &. — ci*r, aHri- 

MH an^l aniaw. ?lMi M^C-J* .«l5i(cl 

aHji«lcl aniitSi d 3H^ »(1«3* JlfHl^^JW, aH^l 

an^^cl mv. ^s<M --Mlfs d " — 3 

(iWil %«llRct «tlM d. ^ ^>31^1 arm\ Kl*i &, cMl\ «i 

Hl< ani^ a>ll 'V Ml£ anW^* h 
wili^ifl MR:4 M^ Uil^a UHl^i’ i^’ d. 

^Wiy <wHl^ 4W ani^ d, cHl^ ‘* clv *11 '* 

»l3’ ?IW d H 6. H.^ ^^ili ‘»Hi^ 

d, ” »l*llcv. “ ^ »ll iMSit 

5l^ ^ ilCl<5iW «IIH ^ 

^IMWi H.m"' aH^QlM<V MchRi- 

itlH «lMlHi 3l QiW ^ d. 

Hli** Sl^* ^ ani till*' 

ait^l ilKioil^ ^IH SHl^ll 5t (^-rlctl ^H25 <ISIH d, 

»1«IHI hH' ^'=ll«(l ScMM 

Hell ‘^<V ani' <tl‘iHi ‘<^<v’ an QlPi ^M d, »i^ 

<aHl* a»l QIR aM^^M d. sHi 

»l^<Hcl an^l 5l yfPlrii ‘^<V wii* 5l aH-'H’i 

4W ‘ MtMfewicl ’ 0. 

lltl ssirM ^laJ »ls -^iw 

3lWl«l*ll <IH H*i’ l-aumi ^1:6 ^IH 0. 'ilW 

cl>Hcl <V*ai«Hl ata^ -nmi 3i^€ll Hcr^'. 

<1^ oii ‘MlMdl ^ ^IM 0, cl' wl«a ( Hl<l ) 

aHl^l; ail anPl *a>li’ S{^ Jlrt^ 5l eH*:^*li 

‘clv ?Jil 51 ^ «|«|', cl UcmRi^IW 0. 
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'Pni^ I 

wMk s»nft ^ 

TO, wtrofiar ii v ii 

' Tarka is knowledge of Vyapti ( inseparable 
connection); Anumana is the knowledge of Sadhya 
( major term ) arising from Sadhana ( middle term ). 
This yinumana is of two kinds ; Svartkamimana < in- 
ference for one’s ewn self ) and Pararthanumana ( in- 
ference for the sake of others ). The former of these 
is the knowledge of an indirect object arising after 
the recollection of Vyapti and correct determination 
of Sadhana, whereas the latter is that of an indirect 
object acquired by means of Sadhana ( Hetu ). 
Moreover the use of lleta is also figuratively called 
Annma.na, ( 4 ) 

Notes : — Tarka or Vha is the knowledge of an 
universal concomitance of any two objeets, e. g. 
wherever there is smoke, there is lire. This know- 
ledge is the bjisis of inference. It is the same as 
I "yupli-Snana ^ mentioned in the Nyaya philosophy. 

Sadhya mean.s that which is to be proved. It 
is called a major term. Pharma, Sadhya and Anumeya 
mean one and the same thing. Sadhana is that by 
means of which Sadhya is proved. It is called the 
middle term. Sadhana, Jletu and lAnya are synonyms. 

The universal or inseparable connection of the 
middle term with the nif^iorterm is called Vyapti or 
ISO 
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Avinabhava, If the middle term and the major term 
exist simultaneoii8}y> the former is called Vyapya 
( pervaded or contained ) and the latter; Vyapdka 
( pervader or container ). Thus in the instance, 
VAerever thei*e is smoke there is fire, " smoke is 
Vyapya and f.fe, Vyapala* 

Dharmin is the place or the locus in which 
the major term abides. It is called the minor 
term. It is also known as . Vsraya and Paksha. 
In the inference “ ” ( This 

mountain is fiery as it is smoky ), ‘ * 

( mountain ) is the Dharmin ( the minor term ), 
* ’ ( fioi'y ) the Sadhya, ( the major 

term ) and ( for it is smoky ) is the 

Sadha?}a ( the middle term ). 

A7iumana is of two kinds : ( 1 ) Svarthanumana 
and ( 2 ) Pararthanmnana. 

Svarthanvinana is the valid knowledge arising in 
one's own mind from repeated observation of facts. 
It is useful for removing one's own doubts. A man 
by repeated observations in the kitchen and elsewhere 
forms the cbncliision in his mind that wherever there 
is smoke there is fire . Afterwards, he is not certain 
as to whether the mountain that he sees is fiery or 
not. But noticing it to be smoky he recalls to his 
mind the inseparable (;onnection between fire and 
. smoke and concludes that there must be fire on this 
mountain. This is an example of Svarthanumana^, 
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Pararthanumana is useful when a conviction is 
to be produced in the mind of another. It is based 
upon Svarthanumatia as one cannot convince another 
without first convincing himself . In this ParaHhan- 
nmana it is necessary that the premises must be 
stated with exact formality and precision, otherwk^ 
there is a possibility of the speaker being misunder- 
stood by the hearer. Thus it is clear that in this 
kind of inference each proposition must be stated in 
a prescribed form, i, in other words a syllogism is 
essential for a Pararthanumana , whereas such is not 
the case with a Svarthanumana. 

Generally a syllogism consists of five members 
( Avayavas J, viz., ( 1 ) Assertion ( Pratijna (2) 
Beason ( IJeiu ^, ( 3 ) Example ( Udaharana ), ( 4 ) 

Application (Upanaya ) and ( 6 ) Conclusion ( Niga^ 
mana ). This is illustrated as follows : 

(1) The mountain ( Dharmin ) is fieryf Sadhya 
( Pratijna ) 

(2) because it is smoky- ( Hetu J; 

(3) wherever there is smoke there Is firOi 
e. g., in & kitchen- (Udaharana); 

(4) so is this mountain full of smoke- (Upa- 
naya )\ 

(5) tbereWe this mountain is full of fiio- 

( Nigamana ). 

A syllogism of five members is called Madhyama 
or mediocre type; if it consists of less than five 
members, it is called Jc^hanya or the worst tyjje* 
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A ayllogism oonsisting of ten members is con- 
ridered Uttama or the best, for an illustration of 
wbi<^ the reader is referred to p. 7 f., of History 
of ' the mediseval school of Indian Logic by the late 
I>r, Satis Chandra Vidyabhusana. 

As Pararthanumana is a kind of knowledge 
acquired by means of the members of a syllogism, so 
by attributing effect to cause, even the words which 
egress the reason and which are set forth to produce 
conviction in others may be called Anumana^ u 
the Hetu which is the most important factor of 
producing Anumana may be looked upon, by meta. 
phor as Anumana. 

** ni«lH Vi7{ 

d: — clHi c<9m, 

iii'H cl 

tlH «4«l* 5l 

«{l^’ 

*' — V 

’ilk/ «l8l 

cl ctiT §. viCi * ©14 ' d. 

•nnio. ^ <n^a Mica <i«a, ^ 

^^ca -l^O, »l Sldl ^ «4<HIM^M ( 

&, cl «VH^l PtatH aniM-iu ‘ ' d. 

t^ici "nCk (m*ii •i«a — viOi*i (mhi ^^cli 

wHl orHi d, «Mi cHl d, 5l^l *llW •VKX 

*1 •rHl -i ^W; *11^1 aH&ri^ll »fl«l 

Ho-'lMi Hi— ^Hi anfe-tdl «l«l ^ GtM 
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(HHM, cl fiiiii ^l^ttcl Iiy 5l PtHH^ Cl3?«l^5li 

^ oHlfirt * d. HHMl wMl aniPct^l PlSlH ^ ' 

^W, cHl Hh^I ?>H«ll «cll »l?iHW «lW hCa, 

5^ mcl d. anCartKl Pl«lH 

civ HH ^ ^«l5i wiC^H aliii« wi^^lW i<l 

«> d. ani (&?rtScia(l «tl*l & >11^ oHlPrt- 

V|^ d. aH^l oHlPa-Pl«iH clif'ft &. 

^ vaHlSl ^^C-a Si^ll oHlfM- 

PiHH ^'ik «i^i H^n, fi**^ »l 0*1^ MUHmi cli^l d, 

3l CtMlVCli «li^l «l^l ^IH, cll V Si «>Hl(^lPtHH 

«IW S. SHl'fl ^Icl ^ H^O^l 

^ ^ cl*r d. anf^'l'll «*«H‘HMi — ** <Sl 

aHpd Pi'll ^IM, ^ r<(^. »i7{ WlH 

HhHI V Wipe'll d, ?l -tK, 

aniH «lcli wiP-l wi^ '-^hKI •> 

d, cl dJiH Hft. Hi^l^'ll cllT^tlv cl (iHift «l«>(lct 

niH d, »l^ ^ oHlPctPl^HHl *H£l«n wtiiHW i^lH d. »lct5lci 
* ctjT ' il^l'^ d. 

‘ q^?lt ^fw^TTH: ^^T?l ’ aHei\cV.H«<cl '^H^l^ll 

«(l^ anP'lHl't. &. «HlHi * HH^ct * Si ‘ »t[adHin. * ^ 

%llV.H Vi7{ Si %im<l d. M^H, «Hl^M, Si 

aHri>lH, Hk Si HOj; wi^ *1^ Psi'^i 3l 

3l>nfi d. 

\W!i ’ilW Mli^il <M^l. Si;^ <^cliv ^^hhi 

WifS'l'll «^lRl iwii *11^ Wllo^'. Wl«licv ‘ •J'Hl «*-Hi ^IH 
d cHl cHi wi&H d ' SlH cl^l *t^*. 9Hl«ft * ani 

?:^ aHpH <^1^51. * 51 m ?l^ aH^i^l'l s«Hl 

i^T'i an^ ^3>li «l'^H<tl &Mir>f ^Rl^’ 5l 

«H’^l «IHI M«Qv «l?4* =yHV^. aHl?(l «SIH d ^ 

»i^ Si wijiMH nw d. 
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ani wl MiR d — 

mil'll «H«l»Hl (nni anifs filUr ^ aH^- 

iVH d. cl %ciWl*iMW d. ^ SH^HW*- 

V!A hWHl aHl^ »3 d^l 5. wijiMW-ft 

HUi ^<H^-il Mi^ d. Kt*l^ an^l 

SHI ailH ' »IIH 51 d. 

•HW aH;iHK HI 5lK “t4« 

i^Hwi aniH cl ■ M^i«f * %iHvg. anulcv. «‘K-Jl^l- 
lii^Hi ilcH^ aHjJHW HI ^ «tW ®rHvl 

«HIH d, ?l did * * ilcHd ^HiiHld HI 

«ilH d, wi^l 5l ^l»*-Sil^lH Miq ( did HIH 

d ) ‘^ H^l«f il<H^ HI an^Hld aHlft i^HLH &, cl 

@HaiU«tl ^H<v4. 


»insi#i >ft% ssi: 

%5!yiuTg^i;q?!(jriR»n ?it 53i»% i 

ajrahKi^qft 

^ ii << ii 


Sadhana is that which is ascertained as having 
invariable concomitance ( with the major term ). It 
is not proper to say that Sadhana must have three 
or more ( five ) characteristics, for, otherwise in the 
inferences such as ** The sun is above the earth 
because there is light ” and ** There is the moon 
in the sky for it is seen in water there arises a 
fault of Avyapti\ while in the inferences such as 
“ The child in the foetus condition of a particular 
woman will be of a dark complexion because it be- 
longs to her/' there arises Anekantata (Aiivya^ 
pti). (S) 
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' Kotes:-*£v6ry true definition must be firee from 
the three faults ( 1 ) non-prevalenGe (Avyapti), (2) 
over-prevalenoe { Ativyapti ) and (3) impossibility 
(Asamhhava), Avyapti is the nOn -pervasion of the 
cbaraoteristic on a portion of the class denoted by 
the dejinitum. For instance, if we define a cow as a 
tawny- animal, we exclude all black, red or white 
cows. Ativyapti is the extension of the attribute to 
things not denoted by the dejinitum, as when we 
define a cow as a horned animal and thereby inc- 
lude even whom we should exclude. Asamhhava is 
the total absence of the characteristic on the d^- 
ntinm itself, as when we define a cow to be an 
animal with two legs. Iteally speaking, Asamhhava ia 
only a kind of Avyapti in e-rcelisis. In short a proper 
definition ought to be neither too narrow, nor- too 
wide nor wholly false. Bearing these facts in mind, 
the author has rightly defined the Sadhana, for, 
otherwise in admitting three or five characteristics 
in the case of the Sadhana, the definition becomes 
subject to Avyapti and AtivyaptL According to the 
Buddhists, the true [fetn must possess three charact- 
eristics ( i ) Paksha~dhar?natva ( it should be pre- 
sent in the Paksha ), (ii) Sapaksha-sattva ( it should 
also exist in the Sapakska and ( iii ) Vipaksha-^itya- 
vritti ( it should not be found in the Vipaksha ). 
The Naiynyikas add two more characteristics namely 
Ahadhita-vishayatva ( f. the Hetu should not estab- 
lish the opposite of the Sadhya ) and Asatprati- 
pakshatva {i. e., there most be no counter-balanoing 
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reason proving the negation of what is to be eatab* 
lished. 

Paksha the place where the thing to be 
proved, exieid, as a '' mountain ” when smokiness is 
the reason. Sapaksha is the place where the Sadhana 
and the Sadhpa are known to abide in some already 
familiar instance as a ** kitchen ** in the same infe> 
fence. Vipaksha embraces all other places where the 
very possibility of the existence of the Sadhya is 
counter-indicated as a “ lake " in the same inference. 
From the following examples it will be clear that 
even a false Hetu may satisfy the thi'ee or the five 
characteristics put forth by other logioianSi whereas 
a true UeUr. may fail to do so. 

The child in the embryonic condition, of X 
must be of a dark complexion because it is a child 
of as is the case with other children of X. In 
this inference, the Iletu, vlz,^ that it is a child of X 
is present in the Paksha ( the child in the embry- 
onic condition of X ), and in the Sapaksha ( children 
of X ), and is absent in the Vipaksha ( the children 
of others ). Thus it is clear that though this Betu 
obviously satisfies the conditions laid down by the 
Buddhist logicians, it is not the right Hetu, for, there 
is no inseparable connection between a' child in the 
embryonic condition of X and dark complexion; it is 
not the order of nature that whoever is a child of 
X must be dark-complexioned. The same oonside- 
rations apply to the view of the Naiyayikas, Uxtf tha 
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Hetu under consideration proves neither the rei^tenoe 
nor the co-existence of the opposite of the Sadhya. 

By considering Paksha-dharmatva as one of 
the characteristics of a true Hetu sometimes even 
the correct inference such as, " There is the moon in 
the sky for it is seen in water*’ becomes impossible. 
Truly, in this inference the abode of the moon in 
water is not the sky, i, e., the IJetu does not possess 
Paksho'-dKarmatm', all the same the inference is 
valid. Similar remarks hold good in the case of the 
other characteristics. Moreover, it is a fact that for 
every argument Sapaksha and Vipaksha cannot be 
had. Such being the case, the inseparable connec- 
tion {Avwdbhava ) alone is the only true charac* 
teristic of IJetu, 

** ^ oHPH r^r^ci ‘ 

^ HI MIH MIHHIHI *11^ d, n 

<1 ‘ USWl * *1 

* wiliWHi at-fi <veiHi ’ 5l *H*^ 

aHoHiPct d. vui * ?t*<tW d, HjqltJ* 

Rh- 

3lH •!{% Vi7{ ?lH»[HTil»l s»Hl 

Mi-Hi d. hV^ As •w'l, 5 

* anRHieiiH * mi* «h« d. ^ fe|Hi 

wiRnWin H 3|^ *SlVl 

-H’-ft. clHov 5i^l liiW \ dMl •hR- 

•nwH hiXH R«imw »ii »iuhi hw 

Wimnwi »itHj €|^^l 
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aH^HlTK »l#l wiQaHlRtHi‘^iMl fil. «^'(l <1^ 

•%— H>iV (Jsj 
Hnl ^ d, a»ld«l ' ^ %«l5l ilH 

e?ly5i ’ 51 h *^<=ll«fi <V4lMi wiliWrHt 

. »lH ^i%' «iiM d H 'tOi «ifcl <vei3ici 

^i* “Hllria 0 ? nQ,<V, aHl^fl 
Hh' «5ly5i S{H H<il aid ^«'=ll- 

<HiaHi ^W'4l»tl •iu']. 

* ai^^t U>1, 3rl^<^ ti «lcf^l'l jf^il 

d. ' ani aHjiHW d, »l(6* 

'ItfQ * »ilCtlfMrtl tttl6l«i»4 d ci^ cl^ll }i^ Mm <i4l6t«^ 
Aysi ^sj hh riao. "^ly »4^ 

5lH *i MWHl«4l * ^il itl%ll€ 

d lriaiil»ll M«ll & * 513* Vf^Rcl 

at!. M«a ann'd > iinilHl Ml^tisnl tiiSidlcO ai^l 

wiRdWld ^'»iH d^!. ^9^ Hl^ H^cl wiatH d, 

drii *% M^HH<d^!i »i<Hr-i ■^ly a« H^i 

d. ci ii«\i d. ani QH^a! cl'^ll'i* 

^la* »ia .( ^ (alressi:) ^am:, ?f^T: 5?r?«TO ) 

wi^Hld i<! ailH =»li&l' ^gdl HI Mia 

HIM <!i aiH d; iiRoj <tcHMcH|M §g M^^i W d, 
Hcfald au .%HIM ^H^ai M«a M?P & an^ cl SH^HiaKl 

■an't^ df* ^iHiai ^gai RM^oHi-afTi m^j ^i\ <!cl 
d^H<Hat wiaiRidcM M»i ^M^ d. ^a®*' wiacufdM^cH aai. 
4«a "iiy b^ > igai Rm<^ 1 '>hi?Ri faPaci dHl, ‘Sa’^ ^hwch 
H a^^i clajl^li > 4 a a'oi’il ^a Sliiia fana aU!, ^i 
aHid * ^nRawiM ' &. an^l aaiai^v af^ai^l H|a ^g 
^acH d. SHI -t^iiaai aH^axH^l »iacHg' c-ia:i«^ aiag 
la^aTit it d. Ml RM^oHiiRtai ta^^ia^ Mgaiaji’ 

M'a aiaai cli MRai<mHai»>^ cl^i ^aRa ay «nH d,. 
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< H«ft; 3|- Md «l I H*^- (h|- 
&. *HlCkd<^ ^Wdi ** aH&d W 14 *''^ 

3l--R3|^ «||MIH i>. Hi^ »l: ^ 

Rl«lHW d Mli* cUl' niRlcI «ltlH t 

aH«l*ncl, MJHHl «»n(Hel 

•Htiiei eu> ^$1 «4^i d ! %ii^i '^i«4 d ! 

<1 •t«n, 5lAii«w' MPQSI 

•H-H41 wi'H iiw 41^ -if*. «Hiyi <il wii^dlOtWdl 

W19(l<tlft <ll <l id ^ »«tcMfciM^c4 Miq oH«f 

d» ■^»l> id aH(^dWWtn CiftKI ilH il ct^ Mfi*- 
«’4il«ldl ilW 4l*cav difl. »iai4 id»ti«»^ anl^dl^wil 
5liii9u iiH ?il 5l id «rtll **‘ ®'** 

4«fl «fclH anRdWW, *>{l«l wi-H«lldHM(tt 

»i<v 3i* idd‘ d. 

f5i^^rfinraisftf¥^?nwt 

^ ftiwift «n5ra:, % mfi *i«it- 

iiipniwww MIpiH?, m^, It ^ II 

Sadh^a must be Nirbadha ( not opposed to. or 
contradicted by perception or inferance ), Abkimata 
( desired by the disputant ) and Anidehita ( not as- 
certained ). Sadhya means ( 1 ) * Dharmin along 
with Dharma ’ known as Paksha and ( 2 ) Dharma 
which is to be inferred. Dharmin. may be< ( i ) 
Pramanasiddha ( established by Pramana ), -(. ii ) 
VikaJpa-^iddha ( hypothetical or taken for granted) 

* 5inT^«t<TOJi^i^r 4ri^ 

*WRi^?SWi d ^ I 
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ahd ) Pramana^Vikalpa’-isi^ha ( partly of did 
fintt kind and partly of the second ). A moantain 
ia fiety, theroexists an omidsdent being and sound 
ki peiisbable are respeobively the instances of the 
three types of Dharmin, (• 6 ) 

Notes: —The characteristic that Sadhya must be 
NMKtdha tk necesary to <8av6 futile discussions, for, 
otherwise som&may^argue that '' tire is cold because 
it 'is a substance — the . fact opposed to perception. 
Again, Sadhya most, be AnUckita^ for, in tbat case 
there is ‘left < no (chance Tor reopening a settled faot; 
and tnoreorer, it is absurd to gire a proof of that 
whieh 'is already ascertained. It is equally essential 
that Sadhya 'must be Ahhimatat u . e. it most not be 
opposed to the views of the disputant, e. if a Jaina 
were to say tbat God is the Creator of the universe, 
the Sadhya is not Ahhimata to him, for, it is opposed 
to the principles of bis religion. 

The existence of Dharmin is at times established 
by Pramana as in the case of the inference, “ This 
mountflbi is fiery because there is smoke on it, ** for, 
here the Dharmitiy viz.^the mountain is directly seen. 

Dharmin is at times taken for granted as exis- 
ting, i. e, is hypothetical. In the inference, “ The 
horns of a hare are non-existent because no one has 
ever seen them, ’’ the Dharmin, the horns of a hare 
is hypothetical as its existence cannot be establii^ed 
by any of the Pramanas, that is to say, the existence 
of the Dharmin is here established by Vikalpa, Jn 
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tiiiB " inference ‘"Sound is perishable becaui»‘ it " is 
a product,” the Dharmin, viz., 'sound' has its 'existenos 
established by Pramana-Vikalpa, i, e,, patrfly by^ 
Pramana and partly by Vikalpa, for, all those sounds 
that have been heard are Pramana^siddha, VidjilB 
those that we have not heal'd are VikcUpa-siddha, 

It has been pointed out in this verse* that 
Sadhya has two meanings: -( 1 ) Dharnvin along with 
Pharma and ( 2 ) Pharma alone. So it is necessary 
to know their proper spheres. The first meaning- is 
to be taken into account at the time of infei'ence, 
while the second, when an invariable concomitanoe 
between two objects is being established. Consider 
Here if we consider a Vyapti 
between fire and smoke, fire is the Sadhya ( e.. 

Pharma alone is Sadhya ); whereas while inferring 
the e.vistence of iii*e on the mountain, 'the mountain 
is fiery’ ( ) is Sadhya ( that is to 

say, the Pharmin along with Pharma is Sadhya 

‘ «j4rt Hnf, 

RiiC'M«R ^wcn 

«lH<l oli Pii^ct aHl^ d <1 

wil^ d — wiKiHct 

aHpir«<ct. aH«ni(Hcl 

^ wil ri »llric|iHi ani^ ‘ wiP'i d ’ 
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% Mi, H^aRtia JIH Hid, 41^14 i 

sm MHli4*a &. Hli «HWl » Wl 

. Mii ailM<4 ^iMiAMwi «iio4* d. «i«l ni'H 

•iRhcI ^W5i, wimI^ ^IctHl 

5l Mli hR ■%«; * <^U * SlH VMcWl d * cll 

<1 c^ril wif^iHcl cl «itH .t^l. 

^\>H, •irif^ct «5ifcl5i M^«l a«<H «l»lill 

•ta ^W»l, 'i <v M^a Pil^cl tlt» My cl 

«lKl 4ft ? aHHcftct, «‘RaM SHMMI 

af«i<l n<v 4tl^H «mHI 4ft. 

•HWH 14MH4, aHMMl @<HM«a <^^51. 

<HlV <l mni iiy M4 »HdMW *^1 41»1*|. * MM'd 

»i(aMHin. d ' mni mm'ci mr^Ii wirm, MHH^in m(« 4 d 
•IMK ^ MM’d McH^l iMlH d. * » 5l aH^HH 

*4di M^di 4lH'^l PdRld dMl, cll M»^ (hs4M shMIcV HHak 
shRimH ifl^l ?idl «»i(^ctcMd 
Ir^MWi AHl^ d, wlMl 5;i Cdm«fl ‘ MmT * i^niH d. 

‘ 4l»-€ Wi^cH d ’ wiRi MJ^, JIHH4 an^l 3l^’ 

^0iH«d d, ■& ^ 4ii<HcaMiHi aniH d cl Jicn^ 

ilHli4«« d an^ <v 4i«^i «(H( ^ 

Rlit d; 3HIH '41W-8* M^i ©QiMM'l d. 

iiy cll?MlCl Ri8M«il r«d MHMldl dl Jli Jlrft 
461^ sidiiiv Mams «H« d ’% — d ^ d& r 
aHWl cl ‘ 41 ’ Ml ' Ml ' m 51 ^l M «4 6(« 

MmT Ml^Hl Rdl 4li Hh H«fl, *14MI 'i ^ ‘ dl ’ WMl 
* Ml • 4^11, aH^l viJi^^M wi«ci. d- Hli 

MmT^I wil'a Mi d. 

«Hl MftH 4l'>Sdl «l <MctWMRl «tl»Hl cll 
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A hAi, ^ i<l4^ »IHI Wl- 

HWMi mw^ *& c^wRww ncft 

kAl »liHl*WWHl Ul(H*tl hwAi w' 

hmT it^Hi; ‘^•iH wffiTO 
oHi[K)( 4«2| «ir§ «l^*l d «IW k^cft 

^Wt 3i «iVH d. 

f^PTO^ 'rtf 

-%in ii5'insgwifts5T^s«iw!: i 

f^: ^ ffir *WRiig«nn ^ft Mt- 
rt# ^arnnw: ftr<: ^ ^ w?«nssfiTOil'®li 

In Vik alpa~siddha Dharmin, the existence or the 
non-existence of Sadhya is invariably established. 
The defects in Sadhya may be pointed out in TariouB 
ways. The following Sadhyas are fallaGioas:-(l) Sad- 
hya inoom})atible with perception, such : ** Fire 
is cold.” ( 2 ) Sadhya incompatible with inference* 
such as : ** Sound is eternal. ” ( 3 ) Sadhya incom* 
patible with one’s own Ayama, such as : ** The Jainas 
should eat at night. ” ( 4 ) Sadhya incompatible 
with the public opinion, such as : Man’s head is 
pure. ^' ( 5 ) Sadhya incompatible with one’s own 
statement, such as : “ My mother is barren.” ( 7 ) 

fa^H «Tii ^ ^i^Ttldl 

«»r lafi d. viW «niH <ld 

d. wiCoH d ' 5l < ^lo-i 

Pi<H d ' 3l an^HW*!!; ' ’ a»l anmncR; 

* hR^I ^ an^ ‘ Hlii aiwi 

d. \f 
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Sdsjft PTBWS^ *Wn 
^ g i» T ft^HB«^<i » ft<niH IK II 

BOttabhatas ( fkllaoies of the mlddla term ) are 
of ; three kinds : Asiddha ( unproved ), Viruddha 
( oantindiotory ) and Vyabhdahdrin ( inoonolusive ). 
Drishtanta asBUM the conneotion between? the major 
term and the middle term. It becomes vioiated in 
ei^t or nine ways, whether it is homogeneous or he- 
terogeneous. Agama is the knowledge derived from 
words which are not opposed to perception, infsrence, 
elo.(8.) 

Notes:— is the fallacy of ffelu and is 
of three kinds. 

I Asiddha Hetvahhasa is the Betu the existe- 
nce of which is not ascertained. This is 
of two kinds- (a) Svampasiddha and (b) 
Sandigdhasiddha.' 

(a) In Svampasiddha, Hetu itself is non- 
existent in the Paksha. In this kind 
of f/etvabkasa, falsehood of the Hetn is 
a matter of certainty, as in the inst- 
ance, Sound is non- eternal because 
it is visible. '* In this inference the 
Rstu, viz., 'sound is. visible * is known 
to be false. 

(b) Sandigdhasiddha implies an uncertainty 
about the existence of the . 
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i8 not de^tely known that wh^t is 
seen on tlhe mountain is smoke or 
vapour, no valid inference can be drawn 
about the existence of fire on the 
mountain. 

II VtTuddka Hetvahhasa is insepiMi>ly con- 
nected with the antithesis of* tie Sadhya 
and not with the Sctdhya. An instance of 
this is: ** Sound is eternal beeause it is a 
product. ’* Here obviously the quality of 
being a product is connected with noi\-> 
eternity, for all produ€‘>t8 do perish. 

Ill Anaiiantika Ifetvabhasa is the lletu which 
is found in PaLska, iyapaksha tmd Vzpakshu, 
This is of two kinds : (a) Ni^chitavipaksha-' 
rritti and (b) Sandigdhatfipai shoMfritti, In- the 
first, it is certain that the llelv is found in 
Vipaksha An instance of this is : *Sound 
is eternal for it is knowable.’ Here it is 
a fact that the fletu, viz,, knowability abi- 
des both in the eternal as well as non-eternal 
objects, (b) In Sandigdhavipaksha-vritti, it 
is doubtful whether the IJetu abides in Fi- 
pakshci or not. An illustration of this is: 
** Watches are &agile, because they are 
machine-made/’ Here we cannot say with 
certainty that every object that is manu- 
factured with machinery is fragile. 

Apama is the knowledge derived from the words 
of 1 reliable persons ( Apta ), It is recognised in different 
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' igrMebis 6f pliiloiibpliy. 6aoh as Vedanta, Nyaya, San- 
khya, Mimamsa, iite. It alto ' means knowledge of 
soriptures. It is the most important form of S*rtUa- 
'jnana. It is admitted as Pramana because it is the 
most reliable fonn of testimony, being the word of 
an omnisdent being who is completely devoid of all 
torts of attachment and aversion and who has no 
motive or reaton for deceiving or misleading any one. 
Such being the case, Agama is not incompatible, with 
the truths derived from perception, etc. 

The faUacy of example may arise in the homo- 
geneous OP heterogeneous form from defect in the 
middle term or the major term or both; or from 
doubt abopt them. 

Fallacies of the homogeneous example are as 
under: — 

( 1 > Sadhyor-Vikala, ( 2 ) Sadhana^Vikala and 
( 3 ) Ubhaya-Vikala. 

Werd is Apaurusheya ( not produced by man ) 
because it is Amurta ( devoid of sensible qualities ) 
like (a) sensual pain, (b) an atom or (c) a jar. 

Here (a) is an instance of the wrong illustration 
of the Sadhya ( because sensual pain is rather Patir- 
■ uaheya ), (b) of the Sadhana ( for ' an atom is hot 
devoid of sensible qualities) and (c) of both, Sadhya 
and Sadhana ( for, a jar is neither Apaurusheya nor 
void of sensible qualities ). (a), ^b) and (c) are res* 

• pectively the iUnstradona of the examples involving 
a defect in the majdr term, the middle term and in 
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both and bo these are named (1) Sadhya^Vtkala, (2) 
Sadhana-Vikala and (3) TJhhaya- Vikala, 

( 4 ) Sandigdha-Sadhya 

This person is devoid of passions hecause he is 
mortal, like the man in the street. Here the example 
involves doubt as to the validity of the major term, 
for, it' is doubtful whether the the street is 

devoid of passions or not. 

( 6 ) Sandigdha^Sadhana 

This person is mortal because he is full of passions, 
like the man in the street. Here the example involves 
doubt as to the validity of the middle term, for, we 
are not sure that the man in the street is full of 
passions. 

( 6 ) Ubhaya-Sandigdha 

This person is non<-omnisoient because he is full 
of passions like this sage. Here the example involves 
doubt as to the validity of both the major and middle 
terms, for, it is doubtful whether this sage is full of 
passions and non-omnisoient. 

( 7 ) Apradars*tta-Anvaya 

Sound is non-eternal because it is produced like 
a jar. Here though there is an inseparable connec* 
lion between the middle and the mt^or terms, yet 
it has not been shown in the proper form as *What- 
ever is produced is non-eternal as a jar.’ Here the 
example is not fallacious; the fault is rather in the 
way of expressing the statement. 
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kmh* ) iTyaja-KusumSi^akli 

f 8 ). ytparita-Anvaya 

Sound is non-etemal because it is produced. 
Here if the inseparable connection is shown as ^ Wha- 
tever is non^temal is produced as a jar/ instead of 
‘Whatever is pi*oduced is non-eternal as a jar/ the 
example would involve a fallacy of Vipartta-Anvaya, 

( 9 ) Ananvapa 

This person is full of passions because he 
is a speaker, like a certain man. Here though a 
certain man is both a speaker and full of passions, 
yet there is no inseparable connection between “ being 
a speaker ” and “ being full of passions. 

Fallacies of the heterogeneous example are as 
follows: — 

( 1 ) Asiddha-Sadhya^Vyatireka 

Inference is invalid because it is a source of 
knowledge: whatever is not invalid is not a source 
of knowledge, 0 . a dream. Here the example in- 
volves in the heterogeneous form a defect in the 
major term, for, the dream is really invalid, though 
it has been here mentioned as valid. 

( 2 ) Asiddha^Sadhana-VycUireka 

Perception is non -reflective {Nirvikalpaka) because 
it is a source of knowledge : whatever is not non-> 
reflective (Savikalpaka) is not a source of knowledge 
as inference. Here the example involves in the 
heterogeneous form a defect in the middle term^ for, 
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it is not a fact that inference is not a' soused M'- 
knowledge. 

( 8 ) Asiddhobhaya^VycUireka 

Sound is 'eternal and non-etemar because it is 
an existence: whatever is not ' eternal and non- 
eternal ' is not an existence, as a jar. Here lhe> 
example involves in the heterogeneous form a defect 
both in the major and middle terms; for, a jar is 
' eternal and non-eternal ' and is also an existence. 

( 4 ) Sandigdlia^Sadhya-Vyatireka 

Kapila is not omniscient because he is not a 
propounder of truth ; whoever is omniscient is a 
propounder of truth, as Buddha. Here the example 
involves in the heterogeneous form a doubt as to 
the validity of the major term, for, it is a doubt as 
to Buddha was omnisdent. 

( 5 ) Sandigdha^Sadhana- Vyatireka 

This person is untrustworthy because he is fidl 
of passions; whoever is trustworthy is not full of 
passions, as Buddha, Here the example involves in 
the heterogeneous form a doubt as to the validity 
of the middle term, for, it is doubtful whether Buddha 
was not full of passions. ^ 

,( 6 ) Sandigdhohhaya -Vyatireka 

Kapila is not devoid of passions because he did 
: not give his own flesh to the hungry; whoever is 
devoid of passions did give his own flesh to the 
. hungry, as Buddha, Here the example involves doubt 
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as 'to the validity of both the ' mafor and ndddle ' 
terms, for, it is not certain that Buddha ms devoid 
of passions and gave his* own flesh to the hungry. 

( 7 ) Apradar^itO/^Vyatireka 

Sound IS non-eternal because it is produced, as 
ether. Here, though there is an invariable separation 
between 'produced’ and 'eternal’, yet it has not been 
shown in the proper form such as 'whatever is not 
produced is not non- eternal, £W ether. Beally speaking 
there is nothing wrong with the example; the fault 
rather lies in the way of expressing the statement 
as in the case of Apradars*ita^Anmya» 

(8) Viparita^Vyatireka 

Sound is non-etemal because it is produced; 
whatever is not produced is not non-etemal, as ether. 
Here the example has been put in a contrary way, 
the proper form being 'Whatever is not non-eternal 
is not produced, as ether. 

( 9 ) Avyatireka 

This person is not devoid of passions because he 
is a speaker : whoever is devoid of passions is not a 
speaker, e, g. a piece of stone. Here, though a piece 
of stone is both 'devoid of passions' and 'not a spea- 
ker', yet there is no invariable separation between 
‘devoid of passions’ and 'a speaker.* 

Anvaya implies the existence of Sadhya in 
the presence of Sadhana whereas Vyatireka, the non- 
existeuce of Sadhana in the absence of Sadhya, 
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The following prooew of inference illuetrates both 
these types of arguments. There is fire in this hill 
because there is smoke on it; for, wherever there is 
smoke, there is fire ( Anvaya J; and wherever there is 
no fire, there is no smoke ( Vyatireka ). 

yihiw d 

^ PlSlH *IIH & ^ ^^l-U d. 

Miq »i«tqi n't 

aHRptrt 

QcMM «i»la ‘ d. ’* — ^ 

' anPlHWlq * d. ^ =»ll 

•I anv-ll iiJqiHi ani^ »Hl ^cqi- 

d. tq|4 aH^l ohRi*U< 1. * «l«*6 

d, €fi^ *. Wi^ a*l8iHcq 5l 

^m<ii vi(ki^ d, cil 

d. Jr<l q ^IH S^- 

qiHi »iR d, * wii d, «lR. * »iwi 

llW q«(l, aHl«ll 3HI d. »> 

<ll anRqWiq qiH^l 

•I cl oni^aii^l ( 3Hn!rlPcl& ) S^HWi d. 

* aiw <n[»liiqi«a d, ^Wl^O. ' 3HI an^^WHi MUt*! 

d, M^cH ^i>hHi 

•i« 0 , »R41 ^ 13 * -l«(l. Wll 

SM^id qniR^i iiaidld aH«iH *hiRci nindi 

5l q^ d; \»q wiih »tH'tiKl sV d«fi. 

^ aHlfs Rf. Hlj' ^W, ^ 

dR kiaidlci ( «HiRci ) MwqiHi 

d. si'^iHi ci<l^ “ »»iC3q d, ^iqR «a^. ” 

»d iH^MWdl «H‘« S^«q JrtR 
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rl u>in^*ft ‘Hiftct d, 9H7i Slid «iii 

^ d. 

^4i;i »i*>tlCkclcH Hii <l d. lt^C=l 

cll WltH'ft «i’«l 

^HnJrlPdi %lMiy <WIH S. »ll 4^U<i Ml««l 

»IW d. «<i»fdM^ cll Vli^l wik 

«iai »»i ^r-li8ii$li«ll «»Hi dtil. 

‘ SHk Hl^ 

d. w{l«vi 4 ;i«-€hI ' aHU^l<vs * d. wldl ^ HJrU — 
aH^l PlC^d ^IH H C«^- 

WlHd d. ^vCtt «llHmc=l 

•nC^aHi %‘>-s^* %iH'^<vdR(ict d. ?.«n cl^l (^4 

'tiHR'^l^i anio^i d cl d. wi^JT »| 

^HW>ii ^fcla?l *S »il aHdMHHl «lVH gf^d d, 

anCdPid 5 ih »iiHi^ nd 

*^lii»ii aiMl ^ il^a<l ^i^*KHi MlH ell 

«1>»H wi(Hrii«srtl A «*'n'd 

5(1^ »l ^l an-HlH &, lfi\^ 'I IttMl 

€{l^ 'fe.fcl 5H-H gl'trt i^HlH dfc- ell AMlcOct'O 

n^W =«M35 H«U, anWlf^ld H<A «lkcll d«fl, 

’^iW Myj afl»/ ^1^*0 ^W, ci %U<a^ (dli€H- 
*!irk«ft r«^gi ell ‘ «H'd ^ * Sidl ^*4^1 

^3^1 ani^HlRld dlH^l H-d «16^1 d^d. onfHi^i^lRld dlH^ll 
^<dl<Hl« icjdi M^HhVh, RH«[l‘>Hl^nt ^iH 

?IVI df4>lln4i3d ^Het: *4W «IH d, 

H^3l ^IdWl ^(id ^IH ell 

t^iidi<Hl!il MQJ »lR d. t^id 5l Hil- 

?!i' iiH d — ^'^did wi^ ^«^iid. «rMi «rHl «iHd 

(dM^d %11’6H*{1 «di wly «41H cl 4^id d. 
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** ®rHi •^Hi HH & <Hi m d ^$Iuwk " .^ii^h 
• tail'll mH<^i vim^. «5lniH, ^ 

d, wHl wiC^'t^ll sHQiW d (Hi <Hi 

d, HHl (V«ll«H. *' ^lH-Mft«idl«l?H •Hli 

»lli &. AHfin. dH dH »lldHwi wiioHl d. 

^i^hR^CI, %iiHdRlt«i, ^K^Hhivh, 

»ii«t«'dl«^H, an^i RH^ctl*^H 3l anis «iH^-- 
^«idl^l%l Sldi Hlal &: — 

* d, aHHyf itM'O 

^l|^H d. 

^ihhR&h— 

®HRdl N^HHaid aHlH'-tlHl ^hR ell cl 

%lMdRi4l d, 'SH*^ 

QH^dl«¥' wijiHWHi Hdd' SmRsH d, Hd 

wi^l^^H clH d«iU 

^ wii v’iIh^Rci d, ^ d, 

^<IhRi ' SHIHI «l'4l d, 4UV3J ^ 

^Pl^H^Rct ^IH H«i SHH-Hl d M«i^ ^IH. 

aHl d, d, 

ani ^^icIHi d, 
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9il d, •>H*I 

anwi ^«irlQ45t ^Pt Hh<V 

& ^ft, 3lM ^iH^t %lltH «’^4 dt 

«HM<Kinir«i*i— 

««*•« wiPlcH d, ^ HA. 

anR’ aHR'ilWl'l «*«i'H & «cli H»H »i^H 

cl^* M^H«H Wll«i^* -liC. ^ »> @cH«i HIH 

d <l wiPl<H d, HHl HA. »l Hl^ H^ctHi ^l*t 

R*tl ^« 

(HM<l<tlrHH— 

««-8 WiPicH d lil^«H ^ d. ^ BHptcH & 

<i @<MH H^H &, 1 Hi. =»H^ ^ ^ 9cMH HlH d cl »l- 

ThcH d, •^H ^ HA, S{H «H8^ Hii «l Rh^IcH- 

d. 

lAHli wIIhRI HlH^l HH>ll «lH>H’^^NiWWl« 

hR d. 

aHnrHH— 

* aHl HUHH ^ d, Wi^* 

HliH«. ’ i<*Aicl9ijl 5»H^S HHH%1 ^licll clHV ^IH, 

Well H«H wi^ :cP(lMl 24 ‘ 5l ^HRHl^WH'^t'HHlHl 

H«(l. cl«a wil SHH-HH HlH^lr ?IH bhR d. 

4^ HH>H’^4^Aicll<HlH«il »114 MSI>1 «lClWlHi w|R d. 

^l^<vHrci^!f, ^RaH^lHHcHrcl^ir, »lHt(5't- 

ohRX*, an^ Rh^IcIohR^*, 

19 
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wi-JHH d, %M\. cl ^ *1*0 ^ 

'iHl, 1k %H'»niw. viC ^'iM'ii ^lyirll 

ohCi^* ?lWHi d. 

d, il\yi 1 ^ MHII^ d. ^ ^ 
d ^ aH^MW. »imi •I'dHW'tt 

Wipl^ 0, an^Hl'ini 

- aHfil^lQl«l*H[cfi&— 

««-fi PcHlPlcH d, 4l^»^ 1 cl d. ^ ^ PcHlPcH 

-^•(1 <l ^*(1, *1 H^. ani clH«/ ^lH*t 

"I'JlJll »if«^ d, Irl^t^l Hd PicmAcH d d. 

k(M«l «14(1» ^ 0, 

•> d ^ ?il(^iSl«-cl«llil 1514. »HHi ^4*tt 

<ih(cI^Ii d, ^4«ft «^^lcll 

wil aimill R*HwMl5t ^*1), > cl ^ 

(h*HI^M 151 d ^ cl ^pQ ^ 4 . anR'wii 4^icmi 

^'(bH d, *(lclllHc I d. 

^ Ra^l W^hCi^*— 

*(m« *ftcl^l>i H«(l, ?l^ illctiij* MX^ anix^' 

•iKi» ^ ^ *(lcUiai «lHl d cl^ «!|>>^l^ ^Wl^‘ d, 

^4 , a»iR* an^ »l*^l^l oH(n^« 

d, ^4d <l^^wc4 %l'paH d clH«»r ^icll^' 

>»\m ani^^’ ’IH a 4*0, 
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3 Ky&y«-S:uEiimlUiJati 

anPitH & ltU«9 *1 <1 &, 

A ««mRi an^^ aHft<H<tl aH^Hmicr ll‘»l V 

‘ «5> anR^H ^ <l ®<\ai - ^41 * 3iH . 

RhM« 1* SKfP'l »tf‘ H«0. «I^RH 

ft-a “iMpti d. 

PiH<ln«HGRi— 

W>^ w|R<M d, <l ®cH»l d. ^ ^ ®tHal 

*4;f Mtft 51 <l »lpi<H«i4l, anuwi. wi^ l«^ictHi ^(k\h 
ai^l d. •wftl ohR^Ij 5ll ^ anRcH -l^ft H cl 

«<Mai Vl^«1 Htd »iH a^lySl. 

ani SH^ict ‘ ' -IW^l -iH^ll ^«l- 

mR d. 
aH^nCiRi — 

ani <(l«l^l»l •l«fl, ki\^ \ cl eiwi d. ^ ^ RPl- 

^Rcl d <l cl «licil •t«0, Mc«IR. ^ ^ an^ ^r^Rci 
d clM<V «=lictl •l«fl, cll <l<I^Rc<t an^l 't*ic't 5l 5l 
onR^i 'i^. 

‘ aHRH * wliil ^ ? ‘3Tnn^?^ iTarh^m ^fNrT^»fl^S«lt 
^r^^T^rnnr; ' an^lH HhIKcIM^ ^'tiall aH«f?i* ^IW *ilH d 
<l WIPIH. ani *1 

■HlaiH d. aH^MW aniR 

QjJ^ «lR 4^1 ^IH ctT ini ai'oft^ 

Mhi^ ^U**l^’, ^'niH 4<l «S^lV» hrh '♦Rh 

‘ aHRH ' i4«liH d. ir^Hl €IIH5 ^ «l*ll«r ^l<l «yli^ d 

clHl d ^3* * "ilVl ’ »t»^ d. a»ti 

aHl'd 5l ^IH d-llfis anJl ^l^lTl^. Pictl R^l^ 5ifti 

aniVl Vik dl*f*4^lft h'^lTll aHM i^. an I en'^Hl wii>| 

^ai;ii«n 3tw ai^Hl aniT^- ^in, ^ Wil^lH-^l^ d. 
QMai««n anm nai^lR aninn Iffil «51H 0. 
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^ 5n«5^^ g«ft5 T ii^ii 

It is not reasonable to say ihAt S*ahda Pramana 
( verbal testimony ) is included in Anumana, as an 
object is at once realized by an experienced man. 
Such is the case with Pratydksha also, whereby the 
genuineness of gold is tested. What talented man 
will not admit S*ahda Pramana as Anumana, in the 
ease of an inexperienced man? ( ^ ) 

Notes: — The Vah*eshikas recognise only two 
Pramanas^ Pratyaksha and Anumana, so they include 
^dbda Pramana in Anumana. In this verse 'their 
view is examined by the author. He says that if an 
individual acquires knowledge as soon as he hears the 
words, his knowledge is surely S*abda^j7iana; but, if 
he requires certain other factors to assist him in ge- 
tting the knowledge under consideration, his Jnana is 
surely Anumana. 

Consider the case of the knowledge acquired by 
a man at the sight of gold. If this man is so great 
an expert that he can at once realize at mere sight 
whether it is genuine or not, his knowledge is then 
Pratyaksha\ but, if he requires some other facts before 
he can ascertain the genuineness of gold, his know- 
ledge is Animana and not Pratyaksha, 
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Ny6yai*EujmmanjaU 

“ UKli^Ht wTciafcl wa* ^ 

•l^l, ^ S«wi **<0 

wfjiHW >iR. 

MirHrtwi rt<M^ s»ldWcl€«Wi ell- (^S^tn. 

-ift %'=a%i^ I «f 

’^llRlf€<fH«4ltfll3il, ** tttt-fi wi^MW d, «>Hl( 5 i- 
«>t«l ni »l«f d HH'ft SHWl 

ilMUqJl wrjiMmt €l>H€l &. HVa*Hl Wiinci 

oHW»»{l ^<1. H^sjC^iCcl SlH & 

d, »i*tK ^ ^•'Hcli 

** j 8 i ^li ^ ^ HlH d, cl * ilcH^ ' d, 

ctw mV ^ mRcih niH d, Ji dft ^ly 

«l«>€ d. 

Mcl^l^l 5lH d »l<^ft(l ffJlclJ •fc ^ 0.5 

«iQi<(icti ®hiRiHI •x Hi, hH ^ hcm^^ 

WW\ ^ d. ^ 

•vicii, ^id «i»ica aHw«a Ch^ih- 

ctl3|l i«llH d Hli ” 51 h o-H(Hnl wi^^l Hi, ell cl 
?l SH^HH^H d; 9Hl<v HHli^ ««-6 

%li<H«ini cl^ct «l»>-^5llH n Hell o-Mi(>iHi&»^^H (hHU iHl nil 
«l»-55limilH 

ft^n wi^5^Mh«bm*!«®!i wrsrf^ 1 

ift ^ ?>^s»«Rpl II lo II 
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tlow 18 it possible to bjtow die i^imn of otboie 
T^thout ( the aid of ) inference ? Aa the ChtmahoB 
fail to explain this, they have to remain tongue-tied. 
It is hnposnble to know the state of the mind of 
others by mere sense-peroeption. If it is said by 
the Charvakas that this is known from some peculiar 
gestures, etc., that is nothing else but inference. ( 10 ) 

Notes: — When the Charvakas maintain that ex- 
cept sense-perception all other forms of evidence are 
fallacious, they indirectly admit the legitimacy of in- 
duction which is but a form of inference. 


Moreover, they fail to give satisfactory e^lanation 
as to how they acquire the knowledge of the moun- 
tain being liory by seeing smoke on it. 

>loi«a «SIH ? *11^ 

d; ^ win S^dl <1 UW 

U'J d, Hi H nniiqw *' — 

( 34»iiyi dta MWduH, anSid* 

HK kl{ <1H «(W aHl<l «hHs wumCtiSIi »llH d, ) 


m smmsinvr ? » 

II n II 
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, NySya-Kufiuma^tftH 

Ona wbo beMevoft that VyopHt the object of 2\irka 
iS'KOatiz^ by Vikalpar^jnana that ariaes after. Ftaty- 
should declare whether that Vikalpa-jnana is 
JPramana or not. In the former case, there. arises an 
occasion of admitting one more Pramana in addition 
to the two Pramanaa^ Praiyakaha and Anu7mna\ 
whereas in the latter casoi it is like expecting an 
issue from an eunuch. ( 11 ) 

Notes: — It is the Bauddhaa that do not recognise 
Tarha as one of the Pramanas, According to them 
there are only two Pramanas^ the non-redective 
perc^tion ( Nirvikalpaka Praiyakaha ) and inference. 
When they are asked as to which Pramana performs 
the function of ascertaining Vyapti and if they reply 
that it is the work of Vikalpaka^jnana arising after 
Pratyakahat this statement of theirs requires further 
oonsidwation. If they look upon Vikalporjnana as 
dealing with the same objects as come under Nirvi- 
halpa Pratyakaha, the Vikalpa^ana fails to produce 
Vyapti-^ana, because it is not even possible for Ni- 
rvikdlpa Praiyakaha to do so. If they consider that 
Vikalpa’-jnana is independent of Praiyakaha and is not 
bound to deal with the same objects as come under 
the province of the latter, there arises a further 
question as to whether Vikalpa-^jnana is Pramana or 
not. If tbey recognise thi^ as Pramana, there arises 
a fhllacy in their doctrines of logic, for, they are then 
forced to accept an additional Pramana, It will be 
an additional Pramana because it oannot.be included 
in Prai^aha^ as the latter is solely uon-reSeotive, 
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whereas this ona is refl^ivej^eM^lly impossible it is b:> 
include it under for, Animana operate later^ 

Now there remains one more thing to consider. 
If they do not regard Vihalpa^^nana as Pramana^ 
their proposition &.lls to the ground, for, it is unna- 
tural to expect that VikcUpa-^jnam, in spite of its being 
Apramanat can ascertain Fyap^j-can perform the 
function of Tarka. 

@tl^ HUUcti ^ 

»l^l wijjHW anCn^lct 

Hl't'll!!*' "HiM «IIH d. di? anWH " — \\ 

cvi?Jl ci(l> ^4Ui^cti *t<l. <|5 hi, 

dlTd* PiR?4«M4 Wi «ldl^l «IIH d, 

%«a4l^ d. d 1 f »lH 

orHl^ clSli;i Hi HHl Stir HSll Rl'HWilRi Wll^a 

«Sdl d«fl; 'h 

-am aHjiMH S'lRld Hi d; 9h7{ 

»Hft ^9A RloilMl ds'^Hw ilHliq MWnid Wll'ft Mi d. «H»lR ^ 

H»ll fMi^MHldH »lilMlt«lRM 4^, Hi vJa«l 

lL«a9i5l «ldl dtO, Hm wiMHl^l ^*<1 Rimfd^n rts'jJ* 41H 
•IVJ «’i Hm difl. Hli mH H di'^H ilMlMl Ml'Wlji* (tl.t 
UIH d. 

nwf^ninrironii - 

^ iniT- 
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] Nyaya-Kusumanjali 

fft- 

That feeble-minded person who does not admit 
Praf^ahh/jnada as Pramana must indeed point out 
the means of acquiring knowledge in the form of 
oneness. This knowledge of oneness cannot arise 
through PraCyaksha, otherwise, it should also arise 
iiven when an object is first perceived. Nor can it 
arise through Prah/aksha aided by Jm(ma?ia, for, no- 
thing can operate beyond its scope. ( 12 ) 

Notes: — In this verse the author examines the 
statement of those who do not consider Pratyahlii- 
jnana as Pramana. It is quite clear that Pratyahhi- 
jnana is the only means of establishing the connection 
between the past and the present. Pratyaksha can- 
not establish such a connection, for, it deals with the 
present only. In other words, it does not illumine 
the objects that do not exist at the moment under 
consideration. lb is not possible to assume that the 
function of Pratyahhijnana can be performed by Smriti 
with the aid of PratytMiaj when it is rather the 
work of Pratyahhi]nana which arises through the 
union of Smriti and Pratyaksha, For, otherwise, can 
it not be said in the case of Anumann that as its 
function is performed by Pratyaksha with the co-union 
of Vyapti-Smarana^ there is no necessity of admitting 
Anumana as an additional Pramana'^. 
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Mraaid *»lctl’=i^ 

^ ^QSi hR. -iR^l il*lH 

H'«i Ul|<Hk Vi'^i <lHV 

( 3 ^<h^ -iR, \ anR^HMi (<^'1^1 ^ Rhh nR ilH clHi) 

nw <i\ •iR. ’* — 

Ctrl's 

«>lw5l ' «Hi civ d * 5l itiUdi 9i<t an^ 
HcfMW hiH'ii 5l!nct^i w'sfeHl hKlW ©cMM 

WH'i d ? ani JJHji* ^iHn & ailM ?a ciSiiaH s4l «SIH 
Is McH^ ^IclMWilfili Rhh^V d 

OiclSlRi PaHH ^ hV MSWl Mlil ciH •i^l 
itcHRl^ll'lri’ «iy «S(f ciJJll 5 ih > 

ani tcM^d ^ ^%cl 

H«(l, >M>[ ^<&lHcll ilcH^Hl wl rl«ft 

<i QcH-« 1 ir=n ^i>. ilt^RlCll^ Hii. 

ilc^R^^lH (t)^\\ d, VHIHHI ^IctWl 

RhhhIv Hufct «ilH d, ^i 5 i g^ci4f >4^ ^>4:1 <V 

&; ^ 1 ^icll-ll anRHM 5lv MHli^ 5ii«Hl(i^ 

*i6'^ ^ RhH n^i; aH«-H«ll 

?llH =«hi-4^; ■^h'^ 5 9A wiH \H •{ h^i 

^ISIH > ilcH^HV an^rt^’ 

Vi 7 { :i^ilct 5 i 

^iH, ^ “ civ SHI d “ \l3i ailH^ll d *’ 
dcM-H li> d ?l McHl^dl'tv d. 

^^TTursrRTWTOTvprn — 
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] Nyaya-Kufiumanjali 

Who in this world is really well-versed in prov* 
ing the non- validity of Smriti ? Is not Smriti like 
Pratyaksha free from contradiction ? grasps 

the objects already realized by Anumano. Afiumana, 
foo, deals with the objects of Tarka. Is there no 
repetition in these cases ? ( 13 ) 

Notes: — Some persons do not recognise Smriti as 
Pramana, for, they think that it is violated as it deals 
with the objects already considered by another Pra- 
mana ( that is to say, it is GrUiita^graKin ). If wo 
were to reject Smriti on this ground, we shall be 
forced to reject even Pratyaksha as it deals with the 
objects of Anu7nana. For instance, we infer that 
this mountain must be fiery because it is smoky. 
After some time, we may go to that very place and 
corroborate the fact by Pi'atyaksha. Will Pratyaksha 
on that account cease to be Pramana ? Sometimes 
another objection is raised in recognising Smriti as 
Pramaiia. The objection that is mentioned is that 
it deals with the objects that do not exist at the 
moment under consideration. But, it can be easily 
seen how ill -based this objection is. Consider the 
case of the inference, viz., that at this place it must 
have rained, for, the ground is wet Is it necessarily 
raining when this inference is being drawn ? Is it 
not that this inference is valid- is Pramana, even 
when its object is not present ? 

miMi S ? 
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hM*K d cl McH^ni wi^l clir>i4lcl Rhh^ 
b\<\\ ii* *l*n ? ** — \3 

5a41c134i 41 &; SI^I^ «H«a 

^*0, ^At^lcl ilfM^^ll'l <A’ »A^cl* 

illi{l 'l^O ? wHl^ §Ul «cli cl *1*0, 

^^■‘ilci^ h^\ "% ii^lctaiifern ^rR cl^ »iii^i«3l 

? 'I'^tl "ilW «l‘2rl > RhH'H well dR ^^cl VJ)^ 

«ilH d Si an "iH ? »ll 

Hi«i aH?iJi aH^Jt ani -ARi «lfcl d, 

AniRi Pife^RlSl 6^ 

ani i*i' ^ ti" cHl 61<V^ d ? 'ifc'V; «cti 

Mm ani an^Hi't^ iiHim 'ii'i'iiMi ani^ d, <Ih wm^ 
Mm M^im MMirn^j* ®h^ anuMimti* ^^m 

«iH«ig«ns^'rf%»n^ gsi- 
5»r5’WR«>wft?Ptg I 

H ffttrfi 5i«n 

«nftiirf!C >wf^, ^’iwigqi ^wrj ii^vii 

is not Pramana, Arthapatti is not dis- 
tinct from Aminuma, Upamana is included in Pra~ 
tyahliipiajia, Aitihya is again Agama: if it is false, it 
cannot be called Pra?nana, Pratibha-'jnana is included 
in Pratyaksha and Anumana-, while Sambhava, in 
Anvmana. ( 14 ) 

Notes: — The Jainas do not accept Abhava as 
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N yaya-Kiisumalijali 


Prnmana, for, they believe that the functions of Ahham 
are performed by Prnmana.^ like Pratyaksha and Anu- 
mana. For instance, they consider that the knowledge 
that here is the absence of a pitcher is the result of 
Hens 0 --perce})tion; and the knowledge, that there w 
Dhuma^ahhaca derived by not seeing fire on the 
mountain is gained by Anumana. 

Arthapniti is the knowledge gained about an 
object which is not itself perceived but which is 
implied. I'he stock-example of Arthapatti is ‘ 

W ’ ( Devadatta 

remains fat though he does not eat by day, so he 
must be eating at night-time ), Eating during night- 
time is thus presumed on the ground of the evident 
impossibility of remaining fat without eating. This 
Arthapatti advocated by Prahhakara-Mhnamsahas is 
of two kinds; { 1 ) Dristarthapatti and ( 2 ) S*rutar^ 
thapatti. When the Iviiowletlge ‘ 

on which the presumption is based, is acquired by 
actual sight, it is the first and when it is obtained by 
report of another person, it is the second. Both these 
kinds of Arthapatti are included in Anumana\ for, an 
Arthapatti is always reducible to an inference. 

^ ^ is the inference in which 

form the Arthapatti under consideration can be thrown. 

Upamana is the knowledge resulting from the 
recognition of likeness based upon resemblance, «. 
from the detection of the points of identity and 
of difference with something well-known before. This 
knowledge is included in PratyabUynana, 
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Aitihya is the knowledge gained from accounts 
legendary or otherwise handed down by one gene- 
ration to another, from time immemorial. If this 
knowledge is correct, it is not distinct ivomS*af)da- 
jnana and if false, this cannot be looked upon as 
Pramana^ much less a distinct Pramana, 

PfatiUha-^nana is the instinctive knowledge 
that arises in the mind, without the aid of external 
sense-organs. This knowledge is quit^ distinct from 
S*abda and Anumana, Internal feelings such as T 
shall be highly benefitted to day, the king Avill be 
pleased with me and the like are the instances" of 
Pratibha-jnana, This knowledge is included in 
Manasa -Pratyaksha. 

Samhhava (equivalence) is the knowledge of the 
constituted derived through the knowledge of its 
constituents. Twelve pence make up a shilling is 
an instance generally given to illustrate Samhhara. 

»tKHi wi'ct^fct d il 

) wiPR >lldl 

d »iPl d diH di d 

tlM aH'nqfcl atlH ^ »>ld tt'OTHdl 

*UH d. — \Y 

* Qii ’ md (i-ji iRcii 

Vihi MMiqi ^>Hldl 'llfl, 'I 

Hil^l=ld «IH qiH ‘ ani 
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] Nyaya-Kusumapjali 

McHIH d. 

Wll«n »lW^Micll ?ic{l ^*(1. 

‘ ^*0 ’ ani <l'««ft * ^ MIH d * »l^* 

-nH UlM &. ^l 'iH-tl ‘ 'U<H\h\ * aH»«hfn 2;^ S>. 

ani^ a^VrfSj; wil*fl »i«. (€*=151 ^W*i d 

SV-il ':>'ti ^ ^ ^liVH d, a*l 

^IVH & an^l ' ScH ’ 5l d. =»H«iH ^H^^lrtril {kh «IM*0 wi^ 
Wi =Hl^ -i ^Wcli annlHRt »IH- 

<Hl^l ^ 5l H«(l. 

^ ailH'tl d. »il HiU^* 4llH §HHH 
«iiH d, 3iH M.X'i^' Q-a 

il<Hfel4l't d. aH«lI<A. QMHI'I ^*(1. 

Hl^ ^HV^* <rvlfc/Sl > wi :5i(ct« ««H ilH 
cll «IIH & =»i^ aH«(H ^IH Hi 

HH fnH ir*V^ 

^^-Rl'auCt H»l^, (4€HHi-'^^ 5jll»l «IIH d, 

H d; WIH ani 41*1 =»lPlPfiMpi<H«-MH ^Wl«fl ^W%l 

an’ct^fn «IIH d. 

«^'aH Hi «i^ H ‘ =m'<hh * d. »ii 

Mm 9H*clH^ct «IIH d- »ll il<Hi^ 

M^l^ ^ *IIH d- 

’^fvnr^sTunv^ — 

«iH fiftnuW^ % wt t gfsR: ? 

f q< N : » i’roii^ 1 1 

'sl w \\ w 
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How foolish it is to consider ( lit. what sort 
of derangement is theirs who consider ) even 
Sannikarsha ( contact of an object with a sense- 
organ ) as Prama7ia ! Can Sati7iikarsha , like a 
pitcher, which is itself of the nature of ignorance 
produce knowledge of any other object t A lamj) 
which is self-luminous can shed light on others. On 
the other hand, who does not accept SayuiiUtrslKt 
as an instrumental cause in gaining the knowledge 
of Pratyahaha ? ( 16 ) 

I ^ Hddl 

cl --'Id ©cHn S<1 & ? <lH MiUUcHl 

d cl o(l<M^li iliui UcneiiHi 

d >hH ” — \M . 

d. aHl ^ ^IH ^ 

=»ltllcV.cl ^<1, ^*0 H «lW aH«ilcV 

<»ldl 'if^. Hi; 5i ^HUbUlS 

€{l^, <lHSdl an-H^ ilSlRld 

ovA|M '-ndl dfi. 

3 id d*d. vi{ 

dRl d, d. 
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] Nyaya-Kufiumsiyall 

^ !m«n »js«NtsTfm ii H ii 

What sort of intellect do those possess who 
consider that Chaksimsh ( the sense of sight ) is iVa- 
pyakarin ( that is to say, it imparts knowledge about 
an object after it has come in contact with it ) ? In 
looking upon Chakyhu.sk as Prapyakarin there ought 
not to arise the knowledge of an object intervened 
by a piece of glass. It cannot I>e said that in admi- 
tting Chakshvsh as Aprapyakarin, it ought not to be 
impossible to know an object ( even though ) hidden 
by a wall; for, such is not its capacity, otherwise 
even the perception of scent should be possible by 
means of it ( 16 ) 

Notes:— The systems of philosophy differ from 
one another, in their belief about the number of 
Prapyakari^Indriyas. The Bauddhas recognise all 
organs of sense except those of sight and sound as 
Prapyakarin; whereas the Naiyaytkas, the Vats*eshikas^ 
the Mimamsakas and the Sankhyas admit all the 
Indriyas as Prapyakarin. The Jainas differ from all 
these in as much as they consider all the Indriyas 
except the sense of sight as Prapyakarin, 

When those who consider the sense of sight as 
Prapyakarin are asked to explain why an object 
though hidden by a glass is seen, when in such a 
case there exists no contact of the eye with the object, 
they do not refute this argument but on the contrary 
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wftl. [ 

find fault with thoBe who consider the sense oi fflght 
as Aprapyaiarm by saying that it ought to be possible 
to see an object even when intervehed by a wall as 
no contact with the eye is required. But this charge 
is ill-based; for, it is not* possible that a sense-organ 
can perform any sort of function, for, otherwise, it 
should be possible for the sense of sight to perform 
the work of the sense of hearing. 

“ * qiA tcHM hH & * 

SJlM »ifci # ‘l«U dl 

aiwciwi <1^ aHMlM- 

Sl<l MHHmi Pi5l^«U 5lW "hn •i^ 

«ilM wu$H h\^l 

hC^ <ll wHl«(l SEIW H«q *1$’ ^ySl. 

Wll d > 

§>. H<1 Vt'HiHl wilH^ »IHI 

% v{7{ d. 

d, «il H.VS'HWi 

^IH ^51^ *^H «ilH d ^ Wll cll 

^51 ciifl, V9cii jiH <?i «iiH 

Wll^ll aMlx*U M^€li ^5ll 

UHl^ «ilH d, cl^* 

&. rtSll, Qtlclnl 

^ll't ai§i^ *1^’ aJi^l euH d. 

»il »lH VslSl > o>Pli ^ fcm«l 

^IH Hffv' a a«§iai «Ttl •irHl ^ 4^1 d <Hi 

cl^l UH «liH $, wu WfriiH'll ^PHCII 

wil^ cll Hi M«>1 »l*Hjj‘ H«q 4ia *ld 

^y5l; S*HI Mill'd <Hi*<i «th. «li^ «dci«n «*si5l«i 
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] Nyaya<-£lumiinaxijali 

MSHfd* <JW at|i^ ^1(1, a^a clni 
«»il^ wlH ^ Hill'd 

*t«n, 5lH 14^ wt*^ 

»IIM^ ^ «HclloSli d, cl^’ 

Hl^l HPWi, ?l5ll ©tI^ »ll>a «Ml 

r%l4i «ilH d. 


^r«2rrfirf^ft gs^^mrssvqiii^q 

The organs except that of sight and the mind 
realize an object after coming in contact with it 
C i. e., they are Prapyakarin J; for, they receive fa- 
vourable or imfavourable impressions from the object. 
Hence is not the organ of hearing Prapyakarin, when 
it is approached by sound, which is the substratum 
of action on account of its being material and does 
not a similar remark hold good in the case of other 
organs that satisfy the required conditions ? ( 17 ) 

Hft anH Hn RiHlH oilftrQ 

** wiJl WpJi^l Wl«f^ «'«i- 

w «iy^ 3ti«^ b\ d; 51^1^ »i^ 

^HHld ani «IIH d. RhH }i%H^ 

(kHlHH iltl »lR d; 5fl cl JtPH- 

Irl^l d. **— iva> 
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•wiw wiriNrfir — 

^fWfefRRR^ >11^ 5H, vi^^nwWIS- 

swp^Rfrt^j I 

^- 

^ ^ ! i^is^ ^ ii V ii 


Knowledge is indeed capable of illumining itself 
as well as other objects, for, otherwise ( u e», in not 
admitting it as self-luminous), another object cannot 
be brought to light as it requires the help of some 
other kind of knowledge for its own illumination and 
as an* ( external ) object being Jada by its very nature 
is incapable of self-illumination. Oh God I ( thus it 
is clear that ) there is no fault in objects propounded 
by thee. ( 18 ) 


Notes; — The definition of knowledge given in 
this verse distinguishes the Jaina view from other 
schools of thought. The Bauddhas believe that know- 
ledge reveals- illumines itself alone and nothing else, 
as there is according to them no other object besides 
it. The Naiyayikas and the Mimamsakas hold that 
knowledge illumines the external objects alone and 
does not illumine itself. The Jainas differ from all 
these schools of tbought; for, they maintain that 
knowledge like a lamp, illumines itself as well as 
other objects. 


“ ^ 'Uhm hvim <l 

id ^ *1 
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JPramana completely ascertains an object which 
is subject to Syad-vada, whereas Naya is considered 
as examining an object from one point of view and 
remaining indifferent towards other points of views. 
The fruits of Pramana^ viz,, the destraction of ignor- 
ance and the like are said to be different as well as 
non-different from it ( according to different stand- 
points ). Morever, doubt, wrong notions, senses and 
the like are false kinds of Pramana ( are Pramana* 
bhasas ), ( 19 ) 


NAYA. 

Notes: — Various opinions that can be expressed 
about an object by looking at it from different stand- 
points are called Nayas, In other words, Naya is a 
way of expressing the nature of things. It gives us 
a partial idea about an object. It is an instrument 
of analysis whereby different aspeoU of an object are 
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^KiiUkted and studied frbm different ataiid«^intB. It 
contains a part of trat}i. It is a second naeanB of 
understanding objects, the first being Pramanas, The- 
oretically speaking, the number of JVayas is infinite, 
as every objeot has infinite attributes. All the same 
the Jaina writers classify the JVayos under seven 
hosjABi^Naigama, SangrAha, Vgamhara/BijustUfia,^iS*^a^ 
bda, Samabhtrudha and EvamhhtUa* The .first, three 
are called Dravyarthika Nayas, in as mutfh as tbsy 
deal with the substantive aspect while the latter are 
called Paryayarthika Nayas as they deal with the 
aspect of modifications; that is to say, the snljeot- 
matter of the former is the substratum of an object, 
whereas that of the latter is modifioations. The seven 
Bayas can also be grouped under Anha Nayas <and 
S*abda Nayas, the former including the first four 
Nayas and the latter, the remaining three. 

( 1 ) Naigama, the non-distinguished. 

Naigama takes into account both the Samanya 
and Videsha^ the generic and specific properties ofan 
object. Suppose we have a number of Ghatas, jars. 
If we look at them from the stand -point of Samanya, 
we know one property namely Gh^atva which belo- 

« In Tattvarthadhigama Sutra, the number of 
the Nayas is mentioned as five, as Samahhirudha and 
Evambhuta are included in S*abda and while so' doing, 
the author therein gives a different name, vh., Sam- 
prata, the suitable to what is here desCriM as 
S'abda, the verbal. 

Ififi 




4 NyayA-*Kiisumfii\]ali 

io aU' UuB Ghatas. But if wje ^;saimna franx, the 
fl£iidrpQml of FcVtfsAa, we caadiatiiigai$h one (?Aa/a 
fr^. another, that is to say, we come to know their 
d£SSai»hoea in colour, weight, eto. 

This Mipa is called ' non-distinguishCd \ for, it 
does not obserye any distinction between the generic 
and. t&e sperific properties of an object as the two 
sooneeifing^ Naycts do. It considers that the generic 
properdeB are always aocompanied by the specific and 
Tice-versa. For example, when we speak of a jar, 
we realize certain properties of the jar that distinguish 
it from other substances, that it is to say, the specific 
properties belonging to it and the generic properties- 
properdes that it has in common with other substances. 

This Naya has three subdivisions: — ( 1 ) Bhuta 
Naigfona, ( 2 ) Vartamana Naigama and ( 3 Bha- 
vishyat Naigama. To speak of a past event as present 
is Bhuta Naigama, For instance, on the morning 
of Dipavali, one may say that Lord Mahavira attained 
salvadon to-day. It is a fact that Lord Mahavira 
does not attain salvation on the day when this re- 
mark is made. But it is that such an event took place 
on a corresponding day in the past. Figurative attri- 
budon of die past to the present comes under this 
Naya, To speak of the future event as the present 
is the second variety of Naigama, Herein, instead 
of noddng in the concrete present some elements 
which were once associated with the past we may 
detect in it something which is yet to he. As for 
socample, at the sight of a president-elect, one may 
aaj that be is a president. Thus he identifies the 



future with the present; for, really speaking, at the 
moment under consideration the individual referred 
to is not a president; he will be so in future; simi- 
larly we may say about every soul that will attain 
salvation in due course of time that it is Siddha, 
To speak of the future as the past is the third type 
of Naigama. Take for instance the case of rice being 
cooked. Before it is completely cooked, one may say 
that it has been cooked. 

Naigama is also defined as one that relates to 
the purpose or end of a course of activity. To illu- 
strate let us consider the case of a woman that is 
carrying water, fire -wood, and other necessary materials 
for cooking. If we ask her what she is doing, she 
may reply that she is cooking. This reply relates to 
the purpose or end of a series of activities. She is 
not actually cooking at the time she is replying. 

( 2 ) Sangraha, the collective. 

Sangraha considers the general nature of objects,, 
after dividing them into groups or classes. It is of 
two kinds, Para Sangraha and Apara Sangraha, 
Every existing object partakes of the nature of reality. 
Hence from the stand-point of reality or existence, we 
may speak of all things as one. This is Para 
Sangraha, But the different classes of objects, 
animate and inanimate, included in this ultimate 
reality may themselves be spoken of as different 
classes. This is Apara Sangraha, 

The following is an illustration of this Naya, 
We may say that there is one soul in all bodies. 
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We de not mean to say that the munbet ol aoota 
i» cme but aa wa know that the souls in difl^vent 
befiee haTO the aame fundamental oharaoteristioe we 
can make the above remark. '!]^is Naya eonttlbi|tee 
to economy of thought as it enables us to deal with 
a number of things as one. 

( a ) Vya^akaraf the praetical. 

Vyavahara means the statement made about an 
object from the conventional or popular stand-point. 
It rests on sense-perception of concrete present. It 
deals with the specific attributes of an object. Aoco- 
r^ng to this Naya a wasp though having five sorts 
of colour is spoken of as having only one colour, the 
black one. It is oonyentional to state that a moun- 
tain burns. Beally speaking, one ought to say that 
the substances on the mountain burn. But, in this 
Naya convention is allowed to play a leading part* 

( 4 ) Mijusutra, the straigbt'^Enrweurd. 

H^tiSHtra takes into account only the mpdifioations 
of an object and not the substratum, of that olgect. 
Henoe, according to this Naya, no objeet Is eternal; 
for, every object is bound to undergo modifications 
and these modifications are liable to change. Tl^ Naya 
locto at ail ol^ject as it is in the present mathematical 
mcnnent. It is the extreme opposite of the S&Hgraha 
Naya in as much as it denies all oontinuity ati4 
Identity. It is still nwower than the Vyavaharikti 
present, for, according to the Naya, there 

is a tolerable duration for the pMent and the eon- 
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Ventional things are real so far. According to Btjusutrat 
reality is concentrated to mathematical present. Biju- 
sutra, and the following three Nayaa take into account 
only Bhava Nikshepa>k out of the four. 

( 5 ) i^abda, the verbal. 

^*abda does not take into account the differences 
in etymology of synonyms but maintains that all 
synonyms mean one and the same thing. As for 
instance, according to thisiVhya, Ghatat Kumbha and 
Kolas' a are all expressive of one and the samp object 
namely a jar. According to some writers this Naya 
observes distinctions of gender, number^ case, tense, 
etc., in synonymous words. 

( 0 ) Samahhtrudha, the subtle. 

Samahhirudha observes distinctions between syno- 
nyms on etymological grounds. According to this 
Naya, Ghata, Kumbha, and Kala^a though synony. 
mous differ in meaning, as there is a difference in 
their etymology. As this Naya differentiates terms 
according to their roots, it may be said to be a 
special application of the S*abda Naya. It is hence 
narrower and more exaggerated than the above Naya. 

( 7 ) Evamhhuta, the such-like. 

Evambhuta Naya takes into account the special 
functions or activities of things and describes them 
by such words as are justified by their actual acti- 
vities. It is further specialization of the above Naya. 

* For the explanation of Ntkshepa, the reader is 
referred to chap. IV. y&ne 84. 
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It maintains that the very same things in a different 
attitude- aotivity must be designated by a different 
word. According to this Naya, though Tndra, ^dkra 
and Furandara refer to one and the same object 
( viz,, the ruler of the celestial world J,.the individual 
referrisd to can be called Indra only at that time 
when he actually possesses many divine powers, can 
be designated S*akra if he is really powerful, and 
Purandara when he is engaged in the act of destro- 
ying the cities of the enemy. We may consider one 
more example to illustrate this Naya, The word Go 
means a cow. According to its etymology, any one 
that is in the act of going can be called Go,, This 
Naya will object to this term being applied to the 
cow that is at rest or lying down. The word Go 
can be applied to that cow only which is actually 
in motion. 

Ill the thirty-sixth verse, we shall see as to 
what Naya is given over-predominance- is solely re- 
sorted to by other systems of philosophy and how 
this leads them into error. It is only in the hands 
of those who give a proper place to all the Nayaa 
that the Nayas do not become false. 

nu nm rlni iftaiCSHi 

" 5liH d. 

•Vi, ^ 

d. d. H ^01 

1^91 &. 

31 d. 
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s^Mct H>r«ii<fa (t^«tt *1*41^1 ^iH 
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nfi h\<{K HH d- •IHIQU^ d. 

^**ir 0^ 9^ tt^aJl iH «iiH 0. a»ii 

t(&5ii;i‘ MV aniH &. 5lb<v ««l|l t»iij^ an^- 

ifti, m^i, ^li^i, «»iJl«tt, (h<ii, Qiiw, ^9i, 
rt<l^ ^ aiw«cwi ^i^. d, ^ MV Ri'tlH 0(1^* i^i* ^*4*11 
aH^S WlftiUlH Vi\in 

<1^ • *1*4 * &. «t^Hi d, *<5^ 

•l^tll ant^ill^ll ‘ €iili » fioH^ Ibi^- 

PlfH d •H?! MmIhHI a>i^^l^ &. »ll 

<(H ani^ d. nn^i %i'‘»i‘H^i Tq^i*! aniHcii v^hi\ 

l\M\ d. 
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Tie aoqfi^r of kiumiedge ./ Pmmaifi ^ la^ the 
aoiil» This aoul is capable: of iUttmmiDg.abM^ 
as Qtlier objepU^ is tills agtkt ( dow of asUons is 
Uis emoysr, has its cDdatsiioe estaUishsd self- 
rdiliiatioii, is separate in every body, {KMaesMO the 
magutiide of its own body ( t. s.i perrades the body 
idone ), wears a material |^b in the Conn of Kar- 
mAns 3, is of the natairtQ of knowledge andandorgcMa 
mo^ficatit^. Soeh is the deioripti^ of the sold, oh 
Divine Being t given in thy Siddl^nta, ( 20 ) 

Notesf^In this vitftS the author lays down the 
fundamental oharaoteristicB of the Soiil whi^ ihoidO' 
ntally serve to deny the opposite views of other 
systems of philosophy. Dbe soul is recognised, as 
a^inst the CKarvaha view, which recognisM no proof 
btrt; sense-perception. The iVyaya system recognise 
the difference between a quality and the possessor of 
a quality: but m this verSe by maintaining that the 
sotd consists Of thO quality Vpayoga which is made 
up of Jnana and Dardana, that theory of Nyaya is 
exploded. By saying that the soul is an agent, the 
Sankhya theory that considers Purusha as indifferent 
is denied. By saying that the soul pervades the body 
only, there is drawn a distinction between the Jaina 
view and that of other systems of philosophy such 
as the Nyaya, the Mimamaa and the Sankhya. That 
the soul enjoys the fruits of Karman distinguishes 
Jainism &om Buddhism. By saying thatihe soul is diff- 
erent in different bodies, the belief of the Advmiavadins 
that thM is only one soul pervading the universe is 
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denied. That the soul undergoes modifications serves 
to distinguish Jainism from the Nyaya and the San-, 
khya systems of philosophy. By saying that the soul 
wears a material garb, that is to say, by considering 
Karman as matter, the Jatna view is distinguished 
from that of the Natyayikas and the Vai8'e$hikas who 
consider Karman ( Dharma and Adharma ^ as an 
attribute of the soul, from that of the Battddhas 
who call Karman Vaaana and from that of the 
BrahmavadinSf who advocate the theory of Avidya, 
The doctrine of Jainism that the soul has a tendency 
of going upwards distinguishes it from all other 
systems of philosophy. 

The soul does not require the help of anything 
else in Rowing itself; for, otherwise if the soul does 
not know its own existence, no one else can impart 
that knowledge to it since instruction from without 
can never take the place of the feeling of consciousness 
of one’s own presence which is implied in self-knowledge. 

If the soul is not considered as the agent, i. e., 
the doer of actions and enjoyer of the fruits of these 
actions, we should fall into the error of exempting 
the soul from all responsibilities for its actions and 
thus at one stroke uproot all ethical distinctions and 
put a full stop to discriminate actions. 

We have already seen how untenable it is to 
believe that the soul pervades the universe and that 
it is absolutely immutable. We have further proved 
that Karman is matter and not an attribute, Karman 
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is neither impreesion ( Vasana ) as the Baud^hds 
suppose^ nor is it Avidya as the Brahmava4im believe. 

WmiHl 

** \,A ‘ ilMWl ' &. 

vumi hvim d, Adi &, oilmen wi- 

^\h ^aXHi ft, 

Hu««i d, 51WUHI d aH^ 

&; »lH 1 cii^ii Ri^id^i RRci hvimi ani-^H’ 

aw Ck^ai'l wilH^ 

aiHi. ani ^4ilfcHi «HIJA >lMlclli i^dWi 

d. aHKHl Kti HlrHdl cl dlR 

^d^Rjd * MMK^dHdTdl^lilH'^l^ * dlHdl ^ildHl 

Ml q' f^ rr rf V «|?wf ^- 

«Bnr^ ^ffrr siRr^?f fdm 

M iarWH. MM25 «lilH & 'h atct-H wil.Ml^l 

Mm’ &, aHMlcV.^lld 5l anicMlii’ ^ d.MVa »Hl 'dl^ddMl 
MHiChs Ral^ <i?^ll«[l ««l^l Mi &. anicMl mR<^ 1>{1 d wimH cl 
0^ aifn»llMi Hdi ddi iMl^-cl^l^l Ml>l d. anicMlHl mR- 
MllHlMl^* dHlRi Vi7{ %ii»^ S^'^Mil^l vftilWl HMI. hRmIIMI, 
idl wi^l Ml^l^ ^lidl »l d^l aHUMlIl iHMMM'ft 

Ml\% PI^’M MHdl^l <mi Ml d. anicMl HhRmH^MI^I 

&, »l did aHl<Ml?l M'=f»iHlMJr MWdl^l ^hCdll, dHlPlll aH^ 
«iv*li?l hI-H dMl. anuMl ® aHuld, ^lidl 

l4Mi «alJl®; aniMl 5ls<V anUMl^ MKdlV an^ddlO^l- 
tt4$ldl€l5il Mi d. anuMl^ %H^Hl0ll MWdlMl 

MmIHM'^I dR MlddWl Mldlil Mil «IH d. clM«i«' %m’^ 1 
•HMld. ^‘^H-MIM^ "^l^aiRi iR Ml^^ anUMl^ll (d^H 
MlddRl d^lfdil ddl ddlPlil, Jl^fcid* Pi^lH %d?M MW- 

dRl ilfMM idt^Rl, inM dlMdl^dlM Mlddl^l an^l 

MlddlRl «t^dl<l3ll an-H t«’dlilll Mi d, 
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WIRHitsft ^ ^H«lll^ 

^qifi^ ^ *rf^t ai ^ »^?ii 

In Jainism, the propositions of Pramana and 
Naya are csonsidered as being subject to Sapta-hhanyi, 
Sapia^hhangi is the name given to that fault- less 
seven-fold statement which is limited by the word 
Syat and which is made either in detail Or concisely, 
affirmatively or negatively, with reference to one angle 
object while considering one of its attributes. ( 21 ) 

Notes: — By the word * fault-less * ooeuring in 
the definition of Sdpta^hhangi it is to be understood 
that the statement must not be inconsistent with 
the Pramanas^ Pratyaksha and others. The word 
* fault-less ' serves to avoid the possibility of indu- 
ding the sentences, such as ‘ sfNr^:, ’ 

‘ ^ ^S»«rr, ' etc., in Saptct-^hangi, 

If the words * one single object ’ were not mentioned 
in the above definition, even the sentenoes like* 
e[Zt ’ would have to bo considered as 

constituting Sapta^bhangi, Moreover, there would 
have been thousands of modes of expression instead 
of seven, as it is possible to make affirmative or ne* 
gative predication about every object. A siaular 
purpose is served by inserting the worde * one of the 
attributes * in the above definition. The word Eva 

in 
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indicated that there are only seven ways of maJdng 
a statement about an attribute of any object. 

The word^S^ya^* is an indeclinable and it suggests 
thet every object can be studied from more than one 
stand-point In other words, it means 'some how\ 
t, from some particulai* stand-point. Proper care 
must be taken to avoid the chance of confounding 
this word with the third person singular potential 
form of the root " ” 'to be.’ It is a common 

stflKake to translate this word by " may be or 
*]iSshaps*. The reason of using this word in tlie ihoae 
of expression is to make it clear that there are other 
possible aspects of studying an object, besides the 
one in question. These other aspects are not denied, 
but it is that they are given a secondary place, 
whereas the predication under consideration is given 
predominance over other possible ones. 

Predication is the statement of our coi^clusiohs 
with reference to an object. It is either afiSrmative 
or negdtive, for, we generally want to convey the 
existence or non-existence of an attrii>ute of an 
otiject There is a great likelihood for confusion 
to arise v^heh we intend io sum up the affirmative 
as well aB the negative conclusions in one and the 
same jud^ent To avoid this we stand in need of 
a methcp of logical predication. Such a method is 
supplied by Sapta-bhangt as it covers all sorts of 
simple as well as complex judgments by means of 

• ‘ ^ ^ 
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the seven types of predications, each of which begins 
with the word ^yat. 

Sapta-hhangi is a unique system of pi*edioation 
resorted to by the Jainas to carry on their metaphy-. 
sical discussions. It is the basis of the synthetical 
comprehensiveness of knowledge. It is a method 
which surpasses all other methods of cognition in 
matters of apprehension of the spiritual realities by 
virtue of its universal and synthetic character of 
vision. This method is perfectly in accordance with 
the principles of logic. 

Sapta-hhangiy as its name suggests, means the 
seven modes of expression, the seven kinds of predi* 
cation. Just as, in every mode of expression there 
is found the word Syat, similarly Eva is also given 
a place therein to suggest that the statement that is 
made from a particular stand -point is as definite as 
anything else; there is no ambiguity about it, there 
is not the least room for indefiniteness. It may be 
here remarked that it is a general rule to use the 
woi’d Eva; all the same, at times, one can depart 
from the rule in case one is conscious about the 
definiteness of the statement under discussion. 

The following is an example of Sapta hhangi 
with reference to one of the attributes (vtz., existence, 
Astitva) of an object like a jar, Ghata. 

( 1 ) wzi f. Somehow the jar does 

exist. 


irs 



J Nyaya-Kusumanjali 

( 2 ) i. e,. Somehow the jar dioea 

not exist. 

( 3 ) ^ r y r »^q i ’ert: It i.^ certain 

that from a certain view-point, the jar exists, as 
well as from another stand-point it does not exist. 

( 4 ) * JRrncwfFsw i. e , Surely, from a 

particular stand-point the jar is inexpressible. 

( 6 ) ?r:: «. e., It is a 

fact that from a particular consideration the jar exi- 
sts and somehow it is also inexpressible. 

( 6 ) ^ wt: i. e , Surely, 

somehow the jar does not exist and is also inexpressible. 

( 7 ) 

i, e.f Surely, somehow, the jar exists, does not exist 
and is inexpressible, as well from a certain stand- 
point. 

It is thus seen that the predicates, vU,, existent, 
non-existent and inexpressible variously combined 
make up the seven modes. 

In the first mode of expression, the attribute 
viz,t existence is given preference to other attributes 
like non-existence. All the same, it must be borne 
in mind that other attributes are not denied. A 
similar remark holds good in the case of the remai- 
ning modes of expression. In the second mode, non- 

* Some writers intercharge the third and the 
fourth modes of expression. 
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esoBtehoe; in the third, the e:N:UteuGe and non-existenoa 
fAmsideced at different intervals; in the fourth:, inex- 
pressibility; in the fifth, the e^tence along with in 
expressibility; in the sixth, the non-existenoe, acco* 
mpanied by inexpressibility; and in the seventh, exis- 
tence along with non-existence and inexpressibility 
should be considered as prominent. 

The first mode of expression suggests that a jar 
exists if considered from the stand-point of its own 
Dravya, Kshetra^ Kola and Bham^ i. e., frotn the aspect 
of its own substance, place, duration and attribute. 
To explain, take the case of a jar made of clay, lying 
in Surat, existing in the season of spring and having 
a black colour. Here clay, Surat, spring and black 
are respectively substance, place, duration and attribute 
of the jar under consideration. When the jar is re- 
ferred to these four aspects, it does exist but when 
referred to some other substance as copper, some other 
place as Bombay, etc., it surely does not exist. Thus 
it is clear that it is logical to s;iy that from a part- 
icular stand-point, an object exists, while from another 
point of view it does not exist. In short every object 
possesses the two attributes, existence and non-existence 
even at one and the same time. In the fourth mode, 
an attribute like inexpressibility is mentioned to in- 
dicate that it is impossible to express by any word 
in any language the coexistence of mutually contra- 
dictory attributes like existence and non-existence. 
It may be here borne in mind that the word inexp- 
ressibility does not express the coexistence of the two 
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attributes, but it is used to express anot^ attribute, 
viz., inexpressibility arifii^g from the impoesibility o£ 
simultaneuosly stating the two attributes. 

Every 1 ^ 9 ^ < of expjpssipuof is 
of the nature of Sakalqdes*a aud Vikaladeda, Saptar 
hhangi which is of the nature of Sakalade8*a is called 
Pramana^Sapta-^bhangi, while that of the nature of 
Vikalades*a is termed Maya-Sapta-bKangi. 

* Sctkcdadeii'a is a statement made with reference 
to an object of Pramana, expressing simultaneously 
( Yaugapadyena ) all the attributes of the object as 
noii-distinct ( really or figuratively ) from one another, 
from the stap|jr^ppint^ of Kcda, etc. The reverse is 
the nature pf Vikaladeda. 

In Sakai ad es* a, Dravyarthika Nay a is given the 
fijrat i4^ce and Paryayarthika Naya is considered su- 
bordinate, while the reverse is the case in Vikaladeda. 
l/^hen we look upon as non-distinct the attributes 
of an object from the consideration of Kala, etc*, it 
is possible that by knowing one attribute, we may 
simultaneously know the rest. This explains Yavga- 
padyena. 

By Kala, etc., is meant the eight elements: — 
Kala, duration; Atma^rupa, one's own nature, Sam- 
handha, contact; Samsarga, connection; Upakara, 

1 
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obligatioD; GunMes'a, looatity of the possessor of an 
attribute; Artha, object; and S*ahda, word. 

We shall now consider how the attributes of an 
object can be looked upon as non-distinct from the 
above-mentioned stand-points. 

( 1 ) It is certain that when the attribute exi- 
stence is found in the jar, there also exist the other 
attributes. Thus at one and the same moment, there 
coexist all the attributes in the same substance, viz,, 
the jar. Hence, from the stand-point of Kala, the 
attributes may be considered as non-distinct from 
one another. 

( 2 ) Just as existence is the nature of the jar, 
so are other attributes also. Hence, from this stand- 
point, viz,, Atma^nqta also, the above remark holds good. 

( 3 ) Just as existence has a contact of the type 
of TadcUmya ( Identity ) with the jar, so is the case 
with other attributes. This is the third stand-point 
SamOandha, whereby the attributes are considered as 
non-distinct. 

( 4 ) A similar remark can bo made with refe* 
reiice to Sammrga. 

The difference between Sambandha and Samsarga 
is that in the former uon -distinction is of primary 
importance and distinction, of secondary importance, 
whereas it is Just the other way in the case of the 
latter. 

( 5 ) Just as existence, ail attribute of ajar ena- 
bles us to know that the jar is a noun and existence 
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is as an adjective so do other attributes give infor- 
mation about the jar. Hence from the stand-point 
of UpakarUf the aiu*il>ates are considered non-distinct. 

( 6 ) It is not fhat the attribute existence is 
to be found in one portion of the jar arid the rema- 
ining attributes in some other portion. On the contrary 
all the attributes are found in one and the same 
portion of the jar. It is not that different portions 
are allotted to different attributes. Hence, from the 
consideration of Guni-des*a the attributes are looked 
upon as non-distiuct. 

( 7 ) Just as the jar isthe abode of the attribute 
existence, so it is for other attributes; that is to say, 
the abode of all the attributes is one and the same 
substance, viz.^ the jar. From this stand-point, viz,^ 
of Ariha^ it can be seen that the attributes arenon- 
distinct. 

( 8 ) The word that gives us the idea of exist- 
ence throws light upon other attributes, also. Hence, 
as the same word expresses all the attributes, it may 
be said that from the stand-point of Sahda the attri- 
butes are non-distinct. 

We shall now consider how the attributes of an 
object can be looked upon as distinct from the stand- 
points of Kala^ etc,. 

< 1 ) According to the Paryayarthika Naya, 
Paryayas go on changing every moment. Thus as 
the substance goes on changing every moment, it is 
not possible to say that contradictory attributes 
188 



IffdreibTer, by obnfiida^g iJiat various at^- 
butes coexist, there will arise a distinotiipin iii itie 
substahce in as inany ways as thOre are didi^iit 
attributes. Hence, it is not possible to oomider the 
attributes as non-distinct from the stand -point of 
Kalu, 

(2) The nature of one attribute is diflfetetit 
from that of another, so says the ParyayartUha Nay a. 
So the attributes cannot be looked upon as non- 
different. Thus as the attributes differ in their nature, 
how is it possible to consider them as non-distiUot 
from the stand-point of Atma-rupa ? 

( 3 ) The contact of a jar with the attribtita 
existence is different from that of a jar T«ith non- 
existence. Thus when there is a difference in the 
contacts of different attributes, it is impossible to be- 
lieve that from the stand-point of Sambandh'a, the 
attributes are non-distinct. 

( 4 ) It can be similarly seen that even from 
the stand-point of Samsarga, we cannot consider 
attributes as non-distinct. 

( 5 ) The Upakara that one attribute ^hefiElieS 
is distinct from that generated by another. So there 
caniiot be oneness between the various Upakaras ge- 
nerated by different attributes. Hence, from the stand - 
point of Up a lea ra, the attributes are different. 

( 0 ) For every attribute thete is a distinpb 
Gtmides'a, Hence from the stand-point of 
des*a also, the attributes must be looked upon as 
distinct. 
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( 7 ) The abode of one attribute is different 
from that of another, so we must look upon the 
attributes as diffbrent from the stand-point of AHha, 

, , (8) Words must be considered as different sixme 
they ^ffer in meanings. In spite of tnis, if we oon- 
sider them as non- different, only one word 'mil 
be sufficient to denote everything and other words 
shall have to be oonsidered as useless. Hence, from 
the stand-point of S’abdaf the attributes are different. 

ellSH 

d. Sls«v »lit Run'll nsi 

‘ yLi\\ ^ s«l'i ‘HVlSl'ift’ 

»lR d.— ” <1 

HI hw. 

^ UW, H cl nsiStHl ^*11^ 

•> qWH, ?l ‘ d; wi'ttsj,* ^ 

UW iti cl ‘ 'IH, ' 9fi7{ <l 

iliWRi ’iih'iii’ ^ *=iia*i cl * 'tHctiM * s^«uh d. 
?Hl Wl^l «lcl Rsil5llHi 5l * 

ei*3ft ’ d. encff 

* ^viw’^Q * wiR d. ‘TO * wld«l «w, • iH * 

Siiil 3i HiMot^dd 

d. “HI HI i!^S{ #l 

HlMWCti «HWHWl &, hR <ll wi^H 

»1«<H (hHW wihIo. 

an^l <l?liPi^^ 3i;i eiHcU w<l 

Hsft ttttHHlMi •no*!* d. Ctfl^ »l% * He • 

24 186 



Slki »uli h>i1hwi "lit «h^ 1H dtii 
i?ds^. ani "ifd^ *{121’ Ji^i^ o-*lWV 

( K ) ^ RTr ^fi i ^ w ^j, (^ ) wr?r I Pi w «w 

^:, ( \ ) ^ ^mVwiT^W ^ ® 

mr ^:, ( ^ ) 

( vs ) *W 

\ 

U^M — “ H4L ;»iPl«H d, 5l SliaH &, H?.r5| 

«*HU» »l^^l"l; HHU<ft »t^^l»l. ” »tl HiHl »t^k 

tfewl anr^cHH^V PlHW «IIH d »l«lH '‘HI ChV4W 

firfl«4 Hi "iPltHHn’^Rf^ct &, an«lK f^cH 

d, "I na'l d. ”. 

ani »>{l«i wi^s aH^^Ellwl "iPltH HH^^ll 

(n^H h\Hm ani^ i^. "mKani ‘ «i‘H ■' d. 

d^U ^iu<s\i^iai — ^iw3l ** Hi "iCtcH »l^ Pl<H 

5l H>f«ll9ll d ? " <ll Wl ymHi “ 61, Hi »iys 

"iPicH »l^ "IHi 

2lia« PitH d ” 3lH ^ "I ’(l^ d. wii 

ni**l«tt »lPl<HH>f!i‘ "l^ cl^li Mh, "I «H‘^ 

*>l^i: WlHl "11^ d. 

— ** Hi Siimi »i<tlct<Mi 

d.*’ Hi^i "iCtcH (HcH, "IH <lcl kWH 

»lcll<l «!tlH d, a *H ) Hi^ "ifttH 

fH«H ^IH, cll clJl Hl"^ wtPlcH, PtcH % "IVlJ 

<l»-4 4lH HPlcil H rl^l * aH'li'toH * 

H> d. 'tld Hi «*hPi<H^^ aH^QWlH 

$ <lH r\tH an^WlH d. 5l«n Hi \«t«l aHpltH^^ 
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-itO, Pi«HlPl<H^H Rm- 

i\ &. Wim 4l«l<tMi Hi^ H«ll«f^^-Pl«H yiH 
«h6«H Si •iti, Sl^ tHclW^l ^IH <!l 

*1^1 d >, Slcft Miq ««-6 ^’‘{1. 

««>•« 3l* wiRfH-RfH h5i 1^ ^v-Ht^*t JiRmsH iH «> Sh 
•i«fl. .<l«fi jiRhiS'I iviwx «lw *141. ‘ RchiRch ’ 
Pi«?t-w|Pi<H uRMlfid k\ d, Sl4 

rili. < ^ mnrfw ’ i??fe ^rcIhf- 

^wwt«rf^f»wJr^<5’ 4twf?r ” sis «»*-8 ^it nw, 

*i4n Wl«t^ 2r^ &. 3l*fl 

S| %lH<V«ll^' *1 — an^ at'Ji Si »i*?lPll t^Wlf * ' ^ti-s 

( Slcii antf'lMl »ft«l Hyi =HrA^ kM- 

. «0«^ i> &, Sli am @M^*0. «lrl»t d 

*1^1 «1cl Sl-tlift hR anPlcH-PlcH H>lW ^>«l- 

Sli «i8i Slim hw^i am^ 5li ^toi^ci 

*IW <lH H«ft. am Sli «iil RHW an^l PRV| H’ai d. 

an^l* wl VhkMI ^i>H^* ^VlSl Sli 

h^ «liWl »lm *aH<=lW»H* W*1 

*^l<ll <l4l, R’-jJ ^ HSII Sli «klcll *l ^Wl^l 

41^ ‘anciwcH' »llH^l Hh'" HlH «IIH ‘wiclsnoH* 

Haf 'wWin^H' im d. 

^ cll «^»ilct*il Slff/ d, MlWtfl'tl «»l 
««-8il^l5ll, «^aHi<Wl «l «l»-8il*ll5lHi %^l3l«(l d. 

an^^lSl HI anl^cH'V d," “i’«l(^ClraH^» wi^- 
A*i»l Hi R<h<v d” 5i 5i ^^anirtcii <114^1 ^ «lcii^ d, 
civ aH«f^ 4H41 5fl<r!i 6«1^ d an^l civ kH 

«iaiM<tr^4 «l«l all^l «**'8U^Pl d. ani Slil|i 

i^cti Si «41H ^ Hi >lW »4^^lSl 

annW^H Hyi d, aH«il^’^lW an^^iSl HiHi aH=lWoH H^l 
lih d; M^'jl Sl4irci <lcl Hi^ anq^ioH *i ^v/Sj, 51^ 
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«4^ aHptcM|^ \ PlcM^^ ^ 
dt <laii aHlMftl ■Hl'ft MiH. »lcl»lel 9Vl\ 

*wvmi* an^^iSi «H- 

9^1 

aHl m\ QM^ta t>{l«l 911^ SH«vl<l 

«mm: ^ — 

M*«IM ^iu4U^iai. — an^lr Hd anr^rH ^ini*0 

w5l &•” SHI f'lHWimi aH^l *^M- 

•ll^ll ‘ 9l‘ai * &. 

W — « »lHk an^^lSl HI PicH ^WlHl 

&/* "HI Cl^H shJI ‘wV d. 

%M»l *4^4 H^, wtftcH 

Pl<H ^Wl*{l ill5l »l«licloH d." ani kH^l (HHW Pl^l| ct«ll 
wiJl Th^H * <H’»l ' d. 

aHPWW ^ Mill'd aHien d — 

an^ 3(4^ 

h\H *l€llftlt 'li aH^€«(l wi«l<Hl cll wi^Srii ^Mail^eQ 

•laW^V. <lcl ( ) ^ll'l ^XhH^ HHH ani^tt 

( ani^ & an^ Sl^U Rn^lrt anailn, hh^X 

3(444 k\H anUHl ^S*il ka«i: «W hWiHW 

HlknH H\H ani^^ ( ani^ d. 4lV(4i- 

9(i«(l U(^3 Qii»U ^H9r r«(lt£ll^«l H^lcQ d. 

5ia(H4|M «lW?i’ ^aiH HUH 9ihm\^ d an^^ 

<H\H UMi* H?*** '413H d. 

aH?l Vl^M ‘ iH ', * HRMCl * 

• 3l«ll((« anu ' d. ilUM dl ‘ iH * an^l 

• Am<l * ii* d (^ati<l5j. 

3^3 anfet^ aniR aH-l*n H>ll ^^411 d. wii 
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HW«lwi aHl^, wi^l» tS^iH 

nw «'^ «lAf ^ ^'KlcO d. 4Hl^ ^l( 

MlclMU-t * 1(4 «4W ttfcelltfl HH® kH«: Wli^i (^Gl^ 

i!i\l Ml d. wil^* dlH ‘ * d. M^ a *l«l- 

ClMW Hl^WWi aniH, «Hl^ 

»l*V4 HWMI^R, ««•€ wlir nOlMU'l 

W^rt H>4y d. aHUlo. M«q wi^^- 

<ft§ 31* Mf^MUH mi ctfilfMA 

ilt^MUH 3l * »iMM<^* ^l »l«f &. 

*ltt, anUM^M, ii'%l5»f *1^1 «»*4 

5l ani^' d. wil »tlS«{l «l5l anils* 

5 l(^ Hlal iiHi^ Hdmwi ani^ d. 

( n ) HAHl ^ «HHHi an^tn ^lill d, civ «HHHi 
WlM H>ll MMl ^ HdMl ^§«ll d.ani MMl^ 4l4lKl 
H^! anlil^ MlKl «I»IH. 

( ^ ) <^> aH^t«l H>f anUH^M &, «»{Im 

M^ll M^i d, ani H>ll anliivi 

«IHU 

( 3 ) anfid^M sHUHH Hd d, ^iH an^H M?ll;ii 

anm M»«i &. aH«lH .51* 

(«4 Wil M«^ H^\h{ anfevicM 

hA d. 

( Y ) anRdcM^l Hd'tt iM’lMct. ctl6lc>H^H 

d, ci^l m'n'H an^H MMl Hd «l^ d. aHl MMl^ 

^&d5l H^ll anfei^ *<4l «31H. 

( M ) Hd Gt^l^ & an^l anf^clcM Hm' GlIlHMl &, 5l 
?ll*l MMini aH«^ 
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H^l ^K«ilHi 9ii\ d. 

( \ ) ^ mmi wifvifH ^ civ ^aiMl 

«H*^ H5rt Oi<HM h\ d; 5»Hi«a «1«|H 

5l9i «1| ^wi*! ^i«li<ft ^{%- 

an^^lSl Wi{^^ Mil'll oHWttft 

( vs ) ^l| W<H‘H«(I MIX4 nil'll 

%i*«i^ini SliSli ^ \ 

Mini*^ 5linH d 9ti7{ »i$l6 l^t^i >111^ d, 

VHl^ an^fi'd smwcll »l^l *SiH4cll 

d. 

( ^ ) anfel «tt-S, aH{^clfHH»llM& 'l^^^ll «*lin i^l% 
d, clH aH'l'tiHnttnid’ cl ?IW «> 

d. aHl«d ^lO'&'d ann^ilSl »l*t*cl H^l! cWl clHl 
Mini^^ct cl^ »l Wil^vi d. 

ani «ilH ® ft«>Hl(5l!r »tH«d MHl- 

•I'.l an^ MhUiI^S nH'd ^lH^ctl iL^isd d. »ll«fl Ihh^Ici 
I (kni^«^ d. 

h5ii^ ii4iir«i*n c^vH 'i'd i'fil «iiH cl Pwi^isi. 

< ^ ) ^'ll CHRh ^i^l 5|itV &l«lHi 5liv 

»l wi%i*<itCHci MMlnilns -tH*a 

Hi mhI^i «H?nicti d. wiH 

wii Hni^ 9»^\\ ciSii «H€siicti wiH d, cHi^ H^ffni 
l^vlcll aHlHciiiil H^dni fm^lcll «llH wl ^vjdcd 'llcl 
d. a>li 4i^Hi ?i^i Sijtv wtfini d 

SiH niHlSt Hi -^^iHi »ii^iHi ani^iH H s^^ d, 
Him Hii^ H ftoHMi fei-'idi Girl'd ma^ Hn'di 
n>(fH (mvt HHdUl HhIhiW* dHl^^l^ 
ido 



3 Nysya-Kuatttftai^ftli 

H^hil hA h(5; 

aH«4!^ d. 

( ^ J 'hIhuVs hh nAit ^ti 

ilil> d. ^ 3iiWl "HlHl 4l«H 

'ife. wtm film »fti M«q ^ Hi*i<tiMi 

»llH <ll ftlM atl^ -tfe. “HI 

H511 

( « ) H^Ul »hHU«1cI aHifJi 

<5i s^M MHmnl -t shiH Tii 

»l«f »li -tWiaif^l^WfH-ll Ot^H a>fA «HII*ft 

^wfKV h5i1 mmi 

( V ) i*i*&ci. H»fni<ni Hd^i unfeirt «i5l 
» »i?l »i«T«i Hrflt 

«l?l tlVH d- «»ll «h'? 1 ftrHf 

&. «*<H«-ma»lWl 5lsin 4w Sl» 

*1HI W»lA| ^(1. 

H>l! 

( M ) wjjl «»igl ®MS« d. wil 

6,1^1 aH^Srtl ’•llH d. an^lr «H- 

i^Wl wt^li ©Hil^lHl V«4<1 

Wil MMl^ Pl^lKcti cit wi^- 

^iwl filii «IHU 

( ^ ) ^13 «^fclwl. ^ 31 h •% 

Hl^i <ll Irn-H 'lei'll Miq 

MH^l Hi^. »4l«ft ifewl li$l1 

ftl-^l &. 

( v» ) wi iV Hifl. 

HHli^ Piaii;[l 5l^\ 
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. ( ^ ^ «H^llt H?lttl »»llH Hl*i d 31 h 

^i*vkm ani^ <li ^'i wi^lUi 5i**»‘i*iiaH<tt 
«l?l. »Hl«(l H5H Gk«l 


I 


^R,«n S^KPRI ! 
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A Every object has infinite attributes such as exig- 
ence, non-existence and the like; for^ no object can 
be exclusively said to be existing or non-existing. 
It does exist when considered with reference to its 
own Dravya, Kshetra, Kala and Bhava and is really 
non-existing when looked at from the stand-point 
of Bravya, etc,, of any other object; otherwise, will 
not there arise a difficulty namely that a substance 
will lose its own nature by its being identified with 
some other substance ? ( 22 ) 


Syadvada. 

Notes : — Syadvada ascertains an object fix>m all 
possible stand-points. It is considered of so great 
an importance by the Jainas, that this name is fre- 
quently employed as a synonym for the Jaina system 
itself. The statement m^e about an object after 
considering it from eyery^stand-point . gives us tbe 
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odmplete as well as the true idea about it This is 
the work of Syadvada. It asks us to guard from 
making one-sided statements and regarding them as 
absolutely tiue. For instance, it is not- correct to 
say that a substance exists from all stand-points. The 
statement is true so far as the substance is thought 
over with reference to its own Dravya, Kshetra, Kola, 
and Bhava. Similarly one cannot say that a subs- 
tance is only eternal or non-eternal. For, if we 
examine it from the stand-point of the substance of 
which it is made, it is eternal but if we take into 
account its form, etc., it may be said to be non- 
eternal; for, its form, etc., may be changed. According 
to Syadvada every object has more than one attri* 
bute. Moreover, it will be a folly to consider that 
a substance has only generic or specific properties. 
Further, it should be borne in mind that the distin> 
ction between Samanya oxiAVidesha is true only in 
a relative way; for, what is Vis'esha from one point 
is Samanya from another and viceversa.It is Syadvada 
that says that every object has both the generic and 
specific properties. We shall illustrate Syadvada, 
the fundamental doctrine of Jaina logic by conside- 
ring that five elements — Kala, Svahhava, Niyati, 
Karman and Udyama are necessary for the achieve- 
ment of an object. 

Kata or time. 

' Kala plays an important part in the accomplish- 
ment of an object. For, it is not possible that' os 
soon as we sow the seed of a mango, we can get 
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tnangoes to eat; nor ia it posaible that no sooneH! do 
we take our seat in the railway carriage, we reach 
our destination. We have to niake allowance 'folr 
time. Even Karman begins to operate when it fo 
time for it to do so. It rains during the rainy 
season-in its proper season and we experience heat 
in summer and cold in winter. A lotus expands at 
sun rise and gets contracted at sun-set. Thus it is 
clear that every event takes place in its proper sea- 
son. Nay, even in the attainment of salvation, time 
has a hand; for, one has to wait till one's Karmans 
get annihilated. 

or nature. 

Svahham, too, must be taken into aoooant 
while considering the achievement of an ol^t. 
It is not that even in due course of time, we 
can expect to get rice in case we have sown the 
seeds of yrheat. Equally true is the remark in the 
case of women who have come of age, for, it cannot 
be expected that each of them can give birth to a 
son. It is again nature that explains why some of 
the souls ( Abhavyas ) shall not attain salvation, 
however long they may wait for it. Is it not owing 
to nature that we find fire hot, and ice cold ? 

Karman 

We cannot ignore Karman which is also one of 
the causes that govern the achievement of an object. 
We fhi! to explain some anomalies in this world, if 



Wik, ] Njaya-filuaumaiijali 

we do not admit Karman. Boyidty, poverty {deaeure* 
pain, etc., are the results of Karman, Even after 
working in the same direction, it happens that .the 
fruits which the two persons derive differ. ^ 91 iat is 
this due to, if not to Karman ? 

Niyati or destiny. 

At times one has to believe in destiny. It so 
happens that in spite of making every sort of atte- 
mpt, one fails to achieve the desired object. Or, it 
may be that all of a sudden the events may take 
the opposite turn as was the case with Kama who 
had to begin the life of a wanderer on the ven^ 
morning when he was to be crowned king. To ill^ 
strate destiny, we shall consider the case of a doe 
that became free, though she was surrounded On all 
the sides with difficulties. In front of her is a hunter 
with a bow quite ready to shoot her. On both the 
sides of her, he has spread his nets so that escape 
on either side is impossible. To turn back and run 
away is equally impossible, as be has lighted a bi|p 
fire which is burning the whole forest. The space 
between the hunter and the nets is guarded by the 
hounds. Over and above these external difi^ulties 
the doe is fully heavy with young, is unable to walk 
quickly and a young one is running between her fwt. 
When she is thus buried in the ocean of anxiety, the 
events get suddenly changed. The bow-string broke 
in the middle from too strong a. pull and the bow 
itself gave way. From fear of the forest-fire a hare 
left its bush and was pursued by the hounds. The 
Wn 



nets wfere bnmt by the fire. All of a sadden it 
ndhed in torrents and it quenched the flames. And 
in that very place after overcoming all difficulties the 
doe was confined and brought to bed of another yo* 
ung one. Thus if destiny wills it, every thing takes 
a favourable turn. 

Udyama or exertion. 

It will be a folly to attach too much importance 
to Karman or Niyati, A due place must be given 
to Udyama, Who creates Karman and impels it to 
operate ? Is it not we om'selvas who do it ? Is it not 
within our power to counteract the effects of Karman ? 
Can we not alter the situation of unfavourable aflhirs 
by exerting ourselves in the proper direction ? Is it 
not due to Udyama that one is able to annihilate 
Karmana and to attain final beatitude ? Since it is so, 
^ho can deny the influence of exertion in the aohie- 
Y^ent of an object ? 

It is Syadvada that teaches us to assign a proper 
pihce to each of the above-mentioned five elements, 
£6"^^ider them as related to one another and not 
tSv duchrd any of them. It may be that sometimes 
KaTa^ vtky be the main cause while the rest may be 
j^kylhg A subordinate part, sometimes Svahhava may 
tai’ary importance and the rest of secondary 
iflipbr^aii^'iand so on. 

limit of time may be altered. For example, in 
ooe ftountry, it may take a year for a certain tree 
While it may grow within half a year in 
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Bome other country. From thia it should not’ be co< 
nduded that we can wholly dispense with Kola, 
There is another reason for admitting Kola, It tea- 
ches us to keep patience and wait for the frui^ Thte 
makes us persevere in our work. In denying time, 
one will be highly disappointed in not gaining the 
fruit at once of the work done by him. 

At times even the nature can be altered. By 
the company of the good, even the wicked improve. 

Admission of Karma-^ada makes us endure 
our difficulties with great fortitude, for, we take con- 
solation from believing that these difficulties are bro- 
ught about by ourselves. It reminds us of the 
principle, viz,^ " as you sow, so shall you reap. *" 

Niyati is the name given to such Karmans which 
are sure to produce their effects. But even their 
effect may be in some degree nullified by practising 
austerities of a very severe character. It should not 
be believed that it is the work of Niyati, when one 
has failed to achieve the desired object at the first 
attempt. On the conti’ary, he should go on repeatedly 
making an attempt and even then if he does not 
get success, he may leave it off by believing that it 
is so destined. 

M- 

cll, 

Wfd «l<l. W 
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»2f.l <f^\ •HUHl. 

iUH aHl^ &. S}\i9r aH^iip wi^Jlr 

wi^^l^l 9>a5l «*l?» ^ *H«f d. 

wliV Pt<H<<t, W4pl<Hc^, ^x'A, »1«tH, RSft «l«Cll 
4^eii aJl d. aHl^l 

Hiq 5>ii^ d. 

a*li<V ^IftWl (HtllHl ^i^l »l^ ^WWl 

H’t'O Plctl wi^ ^Iflldl 9l?(l*n 

an^^iaJl Rcll d. '4'iil ^IcllHl kl&l »i7{ HlHl'd 
«i <h9(l^ »l^ Qtli^<V aHl =(l^ 

<Wl%lrtl H^l^l 9*1^ ■^Ifcl Ri.l'C 

<l«fl, cll Mta^l ? tH, »l«T=l, PtcHtM, =»HflcHrt 
^'ilcll H>tU 51&<V 9»i^ 0*1^ iH •% >llHl 

<ISIH ? 

^\!t «xH, wi^T^ \<[ <lcl :t?ft!jl^«iwi wil^ 

ii«iH i^mn d, ^ wl mw 

d. :i«, anisic, R5l^ ^Wl-iV 
SU 'i^sl * Vj. wftwl'tl »4^l«ft 

«ic(l -l«n. ^ »ilH ^IH & cl ^IdWl 

^iclHl ^d«ll "ilH "I'd d«d. <l«*-Swi i41»l 

cll ^IclWl ^ &, civ MW41 &UV«A «HIH 

jii<=ll^l d^il. !*Hl UMli^ *1^1 IhcII aH«lid^ iin^’iafl 

nilctlct;[l’i «d. 5l^l ^ fMctl, cl wftavird >^518(1 anfMcll d, 

aH*lH *'d«l'll Ji^tad Htcll <ii[\ 3H%ld^ d, clH ^Ictldl »ii^l«ft 
^Idldl H^V^l-^lclWl ^ M€IH' «{l«lHi 

^^411 ^•^»ail-<Hl«n'il H>lI«il-<Kl«ldl :i^^H<l vcv.^iy «t dU; 

^c^, A,\% dC^ Slifl wi^tid. ^Hci; aiiH d. 
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] NySya-Kttftiunanjali 

OIJ^O 9^ 3j|r ^ki^X kitt 

«ii^i 3lH %'qih 3* -I«tt. tecii m ^w5| 
kW WTn-4H«T«t km ^ n^U V<im\ 

Wrn aHl^ d. rtk «l^Hi «T^“»l%ir4 d 5|H 
«HIH^ k«£l mi aH^l ^HHHI > 

HI ( MSWf ) ^e-M, §9|, AM 

d »lJl Wlwt.ll ftoH, 5i5|, ki«| OH^ QtlH«A 

«oH*n HA d, hCa* > <VBl|H 

HA ^WWl d, Ml^kWl M^Wt. 

&. $HtR U**HlfclHi HA a‘*HW &, -lift 

annK ‘•ll Hi 0 (k^a Hl^kl ^- 

®<H-H H^lH HA ^Wlnl 

( kltflJll ) d; nfe* ^ llW Wl«^ sh^Jll. «iHHH ‘***1 HA ^l<tt*il 
HHlkKa^^ WnHl HA 

MVa ani RlHlH ^t^H H«ft; «hhK 

aHl HA ^WWl mn d, H«kWl wi-H <HIH- 

Miq <lHi hR PlIlH HWHI 

MH k<l «klH > H41<H «[kct hI^ 

SlH kil «> ® ^ * t' HHI. ' ' V 

^icl Hh^i\^ HHI. ' «Hl HHHMkrtwi • tfe’ ' k^^* 

«l?l ‘ H«a * k^^ »l OHi<vWI &, kWHl 

HiXiHi Hk<ltH ttCkcl nft ^Wl«a «l «(krt^^ j^* 

^Hl. »IHK ^ an^cV. ^’. »ll HlkXHX 

MHI Ch^H All d SlH 

AlHa» AlkVM d. •»tl Aik «»lRclHi HtH «l«tn|H H^ll 

^<lkl<l HklH ® »lH HIHS* «ikcl d. aHljJ* HIHV 
:kHl6.lA HWI Aik oHfkdHl Pl<H«H-»lPiiHrt iH HAl'tt «klH 
cl AinwldHl Ail^ HAl* ®A14^«H »llMHlHi «»Hll iJ, 
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; : Hit, iV R5ft toi^b ' Ml^l »l 

Nil llil <l«w' 

Nil *^<11 *1*01 *1^^ i ^ i Ml/l cl<fl civ d, \9<ti »IUU 
tH««ll^l ^1<11<A ^ Nil i^<llH9t^ 9!il dH^ld r«4 HlH .d 

i Nil 5l ,Ml/l^l an^fc ■HliwiHllN &. H^a ^ ^HWHl VM4 
1 cl aniil^R^H Nl<a«fl d^'l «gl »i€. cl ^ aniM^^i 'iwiH«(l 
ail/l«/.«rHl> Nil, i‘4 PlSft -li^lufl NlH &, ^ ^*A 

NiWl »l?l NiA^ <1^*1 >H HUft «klH f SHI §H- 

«H«ia' i N4l?ll aHli« <lHV MlA ^ n*Jl H*Wi 

^N^^l &. wil %«imi r«tHl^ 4H* & »lR^l^ 
d ^ ^W»l. NAl^ll »il»l^ 5l <li d 34 h 

iiy d. S>l4«l HAli* Sllr V^l^H aHlil^l^IlN ?l (hHI^ 

NH'. N4l«i' iKl^* ^«l^H ^ MiA cl (N»il<n 'taO-^N 

> HIAHI aHUl^lTN(\'^l5ll *HiNWl k\ d, ailA cll 

SirO .wlv 'i, »i aHji^=i(«\i m<t d. 

' wil Nil^* »l!r (^-ll^ft '>{lea' Si'i ^^l 

<r^Vj «51H d. Sl«fl »lH MiA <ISIH d ‘S PlrtUft aHIW^ 
Nil »ir*lcH an^l N'l^HNl-NlA^M'fl Nil ft(H d. 
aniA Acl 5liV N^JlNi PlcHcH antNcHcN^H R^4 •UNctl 
N^\ NIA «lilH d. 

%Mlg,l«jJ 5li »ilfcl N«ail, «NW »l^ 

RIIN NN'" ^iNl d. ^l**il NilSimt * Nil ' ‘ Nit * ^ 

®cMN NIH d »lV «t<llA *11^ d \ 
<ININ NAl»llNi ^INl'H NN^'-Sli^Hm d. NtfU 5l*iil Nll- 
^w’lNi ^b Nri^l ^W^lclAl Nil 3ll<a'*{l d. ani @H5 iA 

NIAHnIN N4l5liHi R^lNcll-RlvWl-HN<<ll Rl^ NIH ani 

NHl^ N^NINMI «NHdl RllNrtl N>ll ^^Nl d. il 
^ N>(\ «l^^ d N^Nl aHNN nA. and: 
WNl«^-R^HlcNtt NWA »i 5eW€,«-Nl»f d, 
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1' Nyftya-Kufittimanjall 

aHl ^UtHI 

«i^, «f| % 4i l^t I 

<pm ^t, ^ 

1 sft^w n M^ n u. 

If contradictory attributes like Fitritva, PutraUfa, 
etc.. ( the states of being a father, a son, eto., ) are 
admitted by others in the case of one and the same 
individual, why should not indeed the attributes like 
existence and non-existence be admitted ( in one 
and the same object from different points of view )i 
There will certainly arise a fault in case the attri- 
butes of existence and non-existenoe are admitted 
in an object while looking at it from one and the 
same stand-point; but ( there is nothing wrong in 
admitting that ) a collection of contradictory attri- 
butes is surely applicable to an object when studied 
from different stand -points as attributing cold and 
heat ( to an obiect when considered from different 
aspects ). ( 23 ) 

** wls 

vftwwi -t^ll ? «cv. ^ ^ Hitt 

»llH, cll dw, HU* 

HhI 51j, ’livl 

26 S0]> 




In spite of distinctly noticing the contradictory 
colours in Mecihaka ( a kind of gem ) persons who 
are possessed by an evil spirit in the form of Ekanta^ 
mata go on prattling everywhere that the couple of 
contradictory attributes of existence and non--existence 
is not compatible in one and the same object. Beally, 
every object can bo proved as existing when reterred 
to its own nature and as not existing when looked 
at from the nature of another object. ( 29 ) 


Notes: — ^We shall here consider the difficulties 
that arise in not looking at a substance as existing 
when referred to its own nature. It is not possible 
to believe that it exists when referred to the nature 
of another substance. For, in that case it will be 
impossible to distinguish the different substances and 
we shall have to consider all the substances as alike- 
a fact that is opposed to common experience. It is 
equally unreasonable to believe that a substance is 
non-existent both from the stand-point of its own 
nature as well as from that of another substance. 
For, in that case, there will remain no substance in 
this world. It will be like accepting the S^unya^mda 
of the Bauddhas. Hence, it is reasonable to consider 
that a substance exists so £ar as its ovni nature is 
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coneemed. And it surely does not exiet, idben le^ 
rred to the nature of another substance. . . . 

To believe that existence oonndered from the 
stand-point of one's own nature is the saaMeas the 
nonexistence admitted from the stand-point of ano- 
theiifB nature is incorrect. For, this will directly go 
against the Bauddhas and the Naiyaytkas who look 
upon Hetu as possessing three and five characteristics 
respectively, that is to say, they shall have to consider 
Sapaksha-Sattva and Vipaksha-vyavritti as the same. 

“ Wcti, ^ 

vi7{ 't«(4* 5lH 

@11 cl: hi d. 

“HUSldl 

d. ” — 

^irmnc: wrf^— 

^ ^»RPir iR fiRi ^ ^ ? 

^ »wt I 

aWwg»t «wr>inHn 

wjram: « iR«vH 

Who else but the dull-headed can mistake for 
doubt the notion of existence and non^xibtSBce 
( arising in one and the same object when referred 
to from difiRsrent points of view ), when doubt is 
conMdered as the knovdedge of a couple of contradi- 
ctory attributes in one and the same object ? What 
harm can arise then, when the couple of existence 
203 



wd non-existeiice is ascertained in an object by 
leans of Pramana^ and how can this knowledge be 
termed doubt ? ( 25 ) 

%«iidu >141— 

“ «idl dO:^ 

Cn«|i \ H^ldl 

nw5l 6. Sli wHft 

)IHL<4<(1 r%l^ «IIH d, %Hl 4 [£<hU «llH 

^ I «&IH ? ” — 

SR %?wr: R^s- 

sfiwf ^^gst Rawf^nrai ^swmsjsir ^ i 
^ 5 «i«%, <mfta ^stpsR^^ s^!^ 
sifwnsRJ^ ^sra: n n 

The knowledge such as whether this is a pillar 
or a man is well'-known as doubt. In this fluctua- 
ting ( non-conclusive ) knowledge the talented have 
not asoertained either of the attributes ( viz., as to 
an object being a pillar or a man ), while such is 
not the case with the subject ( Syadvada ) under 
consideration; for, every object is existent when referred 
to its own nature and is non-existent when looked 
at from the nature of another object. Thus undue- 
tuating knowledge of considering an object as existent 
and non-existent from didei-ent stand-points is indeed 
not a doubt- is as correct as the notion of looking 
at fire as both a substance and fire. ( 26 ) 

Kote6:-»To consider Syadvada as Sam^aya^vada 
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( the dootrine of doubts ) is certainly erronaoua. It 
ia true that even contradictory statements are some* 
times made about an object while subjeetiag it to 
Syttdvada, For instance, it may be said that an 
object exists as well as it does not exist. But this 
is not a sufficient ground to consider that the state- 
ment is doubtful. On the contrary, it is that the 
statements are made from different stand-points and 
that they are perfectly accurate. For, when ^ we say 
that an object exists as referred to its own Dravya^ 
etc., we do not in the least doubt the statement. A 
similar remark holds good in the case of the other 
statetnents. 

It may be borne in mind that Syadvada never 
leaves us in doubt. It makes conclusive statements. 
It is only that the statements vary according to the 
stand-points. 

“ m ^ ! 3lcii ‘ 

d. ) wleii »tl UWMi 

Vl Wli 

aH&'l »lH 

ww<l 5l nw «l^ 

Bim Bl-l cl(V^ 5l 

%«US,IS*U Wrtljt* 31 h tllH ^ \ cl 

B-a antiK 5lsv Pwl 

«HW<1 9i7{ anu^ll »ls<v 

HldHl, 5l cil I HVg 
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»ll eiJid •l*fi, Sm Raiu«tl«n «H«i) «ltW «’«- 
HHl «li« 

*tttM -ife. ^l^il * SHI ^ 

> * 51^1 '^■^tfl @cMvl tlcil ^cllMl W4l^ d. 

wic %i>f «hJI a»i "1*^1 ^=1:^9211 ^!a ^jf =»%a 

Plfiklfl •t«fl. Slit ‘llW ^WcilHi SHl^ 

«*r«fi<5H5l- R«l ftf^d sxi'i 'i *tlH ci d. aHl^* 

VtlM liy H««l «tcll®a «> 'Itfl. ^IC,1« »li*ir' 

*=1^^ an^it ^l<l »iH4lii'ti^' hh d. wrnlc^ 

SHr*<(» <1^ »f^ii ‘d* Si =iici d, vi^i an^k 

a»<il^l3l ‘ -l^ ' 5l Ptfiin HI<1 d. ciH«v 5lk »i^k 

«(»*l M«q Plf«tct d an^ an^it ^.fgSi anPicHl^ Miq 

Plfkld d. aHi<l <lci SlitV H^!«0 

®5> Pl«lH »li dm d. anidi 

* * k^l ^ fll®l 9i\%’ d. 

Pit^9 s^<iR[Rr 

PRwf 5iin^s^BtRfq I 

f*i^ =«nwf^ 5t sijtR^s- 

f*t^ 51 siraz^.^'sii 

In oonsidoring an object as eternal ( Nitya ) only, 
there is no room for action in it- the action manifested 
either gradually or all of a sudden. The same is the 
case ( difficulty ), if an object is looked upon as abso- 
lutely non-etemal ( Aniiya ). Atman cannot enjoy 
the objects of happiness and misery if it is considered 
either solely Nitya or solely Anitya* ( 27 ) 

'‘•aHtf;i »lkl-ct fd^H aiw^lHl, kMUl > aHkH^ll, cl^i wt«^- 
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(ini nCi, shPUh m^ewiu 

d. 5l*l*n r<lcH 

nil mIa, <lJ|«»iPlcH HWmi NWI IlH 

d. " — ^NS 

anUMl Pl<H &, 51H Wt d, m’k 

Miq &, >»t> *l<ll -t«fl; cld* Mf^«tcf«l 

Infest d, nHi*ti »i^«i'i»ii 9<ifl 

id d; anUMl ^iw ^IH d, -irm^VU 

»i«l^lMi H,StH d, H«m 'Slbf ^UfCli 

d, HH: Wllfs |»flrlS||^i 0^^;^ \i d. »ll 

Tid^' «nU‘ MR=lcf*l I ^h9/ anicHWl %l'<n‘HMi »ll 1«fl 
»4«lHtailSll I aHl aaUHHl d. a»lli®V' 

aHU>H, MWetcfn^ Hd^ltflHf 

fiM®? <ISIH &. aHl^fi r^utdHi s*HUMl^ «H^«Il-5Jj|r.-dd: PicH 
«ilH df*. aHdwld aHl<Hl^ »lfcl'-cl Pl(H dfe, aJl- 

wiPltH dfe, (fc^a Cd<Hlfd<H Mlddlji* HlH UIH d. m 

aHUni^ o»l^ tPd»l PttH wi*lHl aHpt<H «»IH. 

<i Gtdl wi«ldl d ailH HW3 «i ^4ct d«il. 

fjR^«ns?HI^ H 55I§P?JRtw^S 

|5tWlPl?Wn 1 ^ SRfi^ 

WB ^ «ii»i^ » II 

In considering the soul- either aa eternal qp non- 
etemal only, ( c. e. in either case ) there -cannot he 
bondage^ emandpation and the like in the case ef the 
soul. But there arises no difficulty for those who eon- 
inder an object as both eternal and non<nehirQl4 
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( from different stand-points }; for, what harm is 
there to him who takes treadle that produoes phlegm* 
with dried ginger which gives rise to bile ? ( 28 ) 

anUMl^l wliird PltH HK«lWi Hid 

•vi\; clMW clHW d. 

Pl<«i «lct^l SlH wiw^l hk 

«l?l ChtI h\A{\ Ui 

>H<1 1 


w »»«n 

»T3E^ fUTOina^ »ra 

«iaPRW^»i»rw ^S;z^ il x«. ii 


Therefore, oh Syad-vttdin t ( the propounder of 
Syad-^ada ) the talented admit, as expoimded by 
thee ( Uu» as coming out from thy lotus -like mouth ), 
that every object like Gorasa possesses the attributes- 
origination, destruction and permanence. When by 
breaking an ear-ring ( Kundala ) a bracelet ( Kataka ) 
is prepared, the state of existing as an ear-ring 
( KundcUcUva J is destroyed while that of existing as 
a bracelet ( Katakatva ) is produced but ( all the 
same ) gold is distinctly present in both the states. ( 29 ) 

Notes: — When we prepare Kataka by breaking 
Kundala, there is the origination of the state of Ka- 
taka and destruction of the state ^of Kundala; all the 
same gold is throughout present. It must be borne 
in mind that these events- the origination and dest* 
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motion do not take place sncceesively. It is that the 
dpstniction is .simultaneous with the originaUbn. By 
preparing Rataka out of Kunddia, there is noticed a 
change, viz., gold that formerly existed iu Knmdeda 
now exists in Kataka. It may be here seen that it 
cannot be consiaered that Kataka is quite a new 
product- quite distinct from Kundala, when it contains 
the same gold that was formerly found in Kuitdala. 
The same consideration serves us to understand that 
Kundala has not been completely destroyed, for, ica 
gold still exists: 

The author has given another instance, viz.^^ Gorasa 
to illustrate that every object is characterized by three 
attributes. He suggests that curd is only a modifi- 
cation of milk. In both the modifications- that of 
milk as well as that of curd, Gorasa is present. Thus, 
if curd is prepared from milk, Gorasa has an origina- 
tion in the form of curd destruction in the form 
of milk and permanence, for, it still exists as the 
main substance. 

^ 1 ctl^l 

<lcl hlb <vd 

d. 

*twi ^ 9|^ H?!! 

<mi €iw3i. 

Qli^fi^l idi «l»ll Wl^ 

»l aniHi^ biiaft;i 
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«l^ ®<H»l «lW SlH 

<ll «ilH -lli. Ir^»^ H'flH 9«Vd «MlV 

Hl*ft «ilH % «rHl^ "ilW 'l^ !r^lt^li *t<V aHl«0 ^IH. 

N^d »ii«fl ^a* d, hw 

&, ell hlh Ct^d 't<l'i ScM-'l 
«l^«l ttltlH -tC*; 5l«(l«w' ^cl %ief*ll *ll« «i^l »lH 

Myi *1 &•&! 41«1H. 'ILtt til'd «j(lH 

vHrt *ilW aflav' HWltll *1 «Han ^IH. .rHl^ A»4*- 

<atiid* %«iyf &^&tli Ratiw d, <li «'f«ii 

nwi ll^ll SlM ull«l^ oHl<Vwd *141. SHI wlH 

«klH & Hitt »ll|(rt'll -il* & SHU 

§(MrTl ©cHM <1^1 ^d«ll<V HRcd d, e)rHl> 

3l iS4<a 9>i7i iiiiijj* 5l4<v d. »l*lK ^i^Ata wi^ Mk 

»l anUtlR-Pl^^l^. »ll «tia5 «klH d 

Oliafl^ IrdiMl- Hitt, klk'ii aHl4l^ 

ttNfn <t«ll K«l(rt- wl *HVl ^Ci ( SloH ) 

3t Htil R<tti d. 

S^d *1^ mRi^ih uT 

d. SH 'dVi «iVJ ««1 «l2l€l H4l«l' gH'ft 

lri<llH d, 5l »ll^H SHclvl'^l SlRWHl wil4W^l 

gH-S^ <l> •i^i, aHl«n gH wi^l 44lHi ^IV 

d. ani ilHl^ ««!% 

Iltl89 Rl^H'lld’ ^ <lT^l wil»tl€ d wi^ afttli ^ 

«icii d wml^ >4ci' -twi wi^ »Cl*n mR- 

«l^l d, ^ Rrll^l Wl^ ScMli &. aHltft 

®<Ml<, Hitt »l?l (w(rt HH'«iltai d wlH Ri 4 «iw d. 
@<Ml« *4^ (4*tl4 «IIH d, V't^iwi ‘HHtV ^ 

tlja «l^ %t€l %«ll*a d, &. 

•ft ^s— 

»j«ns«»<{i^jl^5i: fisqi { 
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w{ft 1 <i.w i wHi*g» fi t moll 

Just as other philosophers (the Naiyayikas of 
the modern times ) do not find it objectionable to 
admit the couple of conjunction and non^njunction 
in one and the same object ( that isto say that one 
and the same tree is in conjunction with a xnonk^ 
so far as its root is concerned but is not so when 
referred to its top )« so it is perfectly in accordance 
with Pramana to believe that in every object there 
exists a couple of contradictory attributes like exist- 
ence and non-existence, eternity and non-etemity. 
Hence Anekantor-vada is really excellent. ( 30 ) 


aneiw ^wi«a cl «^Hi 5lt 51 h •A 

>11*^1 d, Hh 5is l^vi (wn w 

urn PicHfCl Wi^l aHRcHc^l 

HW'U d. So 


Bauddha said that knowledge though homoge- 
neous was of different forms; the Naiyayikas and ^e 
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Vais^eshihas declared that a variegated colour, though 
coufitituted many a .cblour presented the notion 
of'onehess; aM tlie Sahkhyas cdusidered it reasonable 
to say that. Pradhg.riO' was made up of the three 
contradictory attributes Sattva, Rajas and Tamos. Thus, 
who could take rest in this world without taking the 
help of Anekantavada ? ( 31 } 

Notes: — ^Ih this verse the author states that it 
is not only the Jaina system of philosophy that ad- 
mits Syadvada but even other systems have admitted 
it, willingly or unwillingly, knowingly or otherwise. 
In short, no system can do without it. 

Take the case of the Sankhyas. Do they not 
admit three different attributes, Saftva, Rajas and 
Tamas, in one and the same object, Prakriti f Can it 
not be hence seen that they resort to. Syadvadd ? 
The case of the Naiyayikaa and the Vaideshikas sha- 
res a similar fate. For, they look upon Prithvi as 
both eternal and non-etemal from different aspects. 
According to them, Prithvi that is of the nature of 
Paramanu is eternal, whereas the other varieties of 
Prithvi are non-eternal. Thus, they too study an 
object from different stand-points. Is this not Syad- 
vada ? The Mimamsakas accept the authority 
of Syadvada, in as much as they consider that the 
knowledge of the three different ty^-Pramatri, 
Prameya and Pramana is one. Bhatta and Murari, too, 
are governed by Syadvada, for, they consider an object 
both as a genus and a ^)ecies from different stand- 
points. The Brahmavadins look upon Atman as 
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Baddha a,nd Abaddha from the ccmVdntlonal and 
transoendental stand-points respectively. Thus they 
al^ recognise Syadvada. The Bunddfm consider 
knowledge of different forms as homogeneous. This 
is also Syadvada, The Vedas have been looked at 
by staunch Vedantins from Syadvada point of view. 
For, do they not say that the Vedas are eternal from 
the Artha point of view and non-eternal, from the 
Anupurvi point of view ? Even the Charvakas who 
believe that Chaitanya arises from the combination 
of four elements, earth, etc., cannot consider this 
Chaitanya as distinct from the four elements, for, that 
will go against their doctrine as they shall have to 
admit that the number of elements is five and not 
four. Nor is it possible for them to say that* Chai- 
tanya is manifested by each element singly. Thus, 
they too are obliged to resort to Syadvada, From 
the above remarks it may be seen that every system 
of philosophy has directly or indirectly adopted 
Syadvada, 

wiWH (h-U W — 3\ 

Vil wlH. d \ 

* an^lf =1^1 ilH H wil wlS 
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5t|Ct d aJlH «i-^H &. *«H«iK “HI 

RH 'U^ikHi H»ll d, aHl 5Hq 

%l91l*l-aH«l%«ll clH-ll Hcl JlHl^ it^Cl d. 

R<H Ml-IHR aH^l anPHcH »l*l!cV., 

nm, ^ Pl<H »ik aHfttH cWl 

^«=a<<l (^5l^ H>ll^l WWl'H an^ wiuK ^\b 

ii*HHi «oHc^ kk »ik ^ 

^wnQ pi^Hi Ml'l'lR an^ 5lv 

V'ClwllHi Si 

v«l, WiR^, '^l^i Pi3lX*il V’=fl l^vi ^I'HUft RllH 

vfliu b\Ai\i VtiaiS^ianWH 

<ft?ll d. <^l£l Rial 

«IW^I Slit ^l*i cl^l Mlk &, Si MQl lHlg,l6'(l«V d. 

>ftHtol Mi^ MHlcll, uRCci il>lH SiH »lli»Rcii<ai ^11- 
kk Slfc 4W <l<l^ hi\, ^iiSik MH »lR d. •»l(cl »l^ 
«hRcI Si cl^^l Qli cl^dlA 

«*<» •l«fl. »IU>11^ «H^ wi^ MRMllf«(i wi»l^ HHAIK 

V|«(<ll€lSli»l H<4 «^l k^hliX d. ^«aii 

^tO Hk HI aHWitrt<l ^'OsRW d. 

wu r ^^ wv finTnTrf^— 

?nt 5!R ^n« ’t fi otft : «ri^ I 

<whw5 ^tl«n II II 

In Jainism ( lit. in the dcxitrines expounded by 
Arhat ) Samanya is spoken of as of two kinds. Tiryak 
and Urdhvaia, The common general characteristic 
which belongs to all the individuals ( of a class ) is 
called Tiryak^Samanya, e. y., the state of being a 
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oow ( Goiva J (ia oowb ), and the ftiiidamental sob- 
stance ( ^ke gold ) which is present in the modifica- 
tions ( Paryayas ^-a bracelet, etc., is called UrdhtfiUa^ 
ISamanya. The Paryaya is called Viiesha, Samanya]9xA , 
Vi^€s^a are not entirely distinct from an object. (32)- 

Notes: — The same fundamental attribute that is 
found in all the objects denoted by a genus is called 
Tiryak^Samanya, Ghatatva which is present in all 
the GhataSy Gotva that is found in all the cows, Su* 
vamatva that is to be had in all the objects of gold, 
etc; are instances of Tiryak-Samanya, On the other 
hand, Urdhvata-Samanya is a substance. It remains 
the same in all the modifications it undergoes. For 
instance, we can have various kinds of ornaments of 
gold. Now in all these kinds- modifications, gold is 
present. Hence Suvarna is called UrdhvataSamanya, 
Consider one more case of Ghata prepared from olay. 
It is true that various articles such as Kumbha, Ka- 
lad a, etc., can be prepared from this very clay. Thus, 
day is to be found in all the modifications. So, this 
clay can be called Urdhvata-Samanya, 

Videsha is of two kinds: — Guna and Paryaya,, 
Guna is coexistent with what it reveals. In other 
words, it is Sakabkavm. For example, consciousness 
is the Guna of Atman, It coexists with it. It can 
be never separated from it. Paryaya is a modifioa* 
tion. It is Krama^bhavin, Pleasure, pain, etc., are 
its instances. Thus it is clear that the particular 
mark which stays all the time with the substance is 
6^raa, while the temporary state 'm Paryaya, 



WWl*^ aH^ »>(l^* %IWl-M. onGrtaillHi'll 

aniH d. '% 

5li<ci Hh'. hlh R5l^ aH*^ 

d. hhIh^ ‘R^Ih* &i«iiMi anR d. 
R-a an^ «i*^l Mai*f*ft ti'=i^«ii (5i«t 'i’fl. 

«>Hf4HMi «y WMWWW d 

WH\ ^Wl«^ anR d. «ij|l sq^l MSR'd aiRwi 

alirt R3l^. HH\^wi ^ H5^ ftaH <3\M^rtl 

JilWl-H HK'tiail aHl<«i' S. iii, ^ 

^«4yf. MhIh^I if^'tlHi anR d, 

^hiRs R5i^ Rs^Ri, »i^ R^h 

iiy Ri’i hR &. Cs*^ ^ 

«»i'^^ ^H«v' q^a^’ ^q|M hR d. 

q^^aiWHl WHK Haf Wi^ R^q Hh'^ ^^411 aq^l* Hil- 
wimi ‘nil * ‘ Hli ' Slql Siifiii^ wi^tlcv, 

*iiH ^ <qcii'=ft anR d > ctHiH Hiivlwi aimi-H 
&. fiiqiH an^li ^Icl^lctRl 

Hll d, 5l dHlM HilSil 5l4 w{l<»viail R?l- 

Hdl-Rl*Wl-'i*l4icliqi«ll «tlH d. Wit XHl^ %IHI-H 

an^ R^lq ^q|M aiq"* «ai»»'3*. 5l «hR ^qi^i 

d aH^l q^Hl aH€iai ^*0. and: xRi «IHI-H-R<l^l- 

WHUH* an d. 

^ 1Rt^5 
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qjRst w^rff^nR^cw n ff » 

It is said ( in Jainism ) that just as water assistB 
aquatic animals in their movement so does Dharma 
hdp both the inanimate and the animate ol^ts in 
i llpilIKLJnotion; that Adharma helps these olgeota in 
feigning steady, as shade does in the case of tra- 
vellers; that Akaia is all-pervading, it ^ves space to 
other objects and the number of its Pradeiaa is 
infinite; that Kada is characterized by continuity; and 
Pudgdla possesses touch, etc. ( 33 ) 

'S^otjOAi-rPradea'a is the minutest indivisible, por- 
tion of a substance. Such portions of PudgcUa^ a jar» 
a piece of cloth, etc., are Paramanus, They can be 
called Pradeia so long as they are not separate from 
the substance to which they belong, but as soon as 
thqy get separated from the substance, they cease to 
be so called and are spoken of as Paramanus, We 
cannot have Paramanus in the case of the other 
substances, Jiva, Dharma, etc., for, it is not possible 
to separate Prades^as of these substances by any 
means whatsoever. Hence the ultimately indivisible 
portions of these substances must, be called Pradedas^ 

Dravyas ( substances ) are divided into two gro- 
ups, Jiva ( animate ) and 'A^va ( inanimate ). ‘Ajfva 
is further 1 subdivided into Dharma, AdhckTma, Akada, 
Pudgcda, BX^^ Kcda, 

Dharma is a medium of motion. It perva^ 
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Lokakas'a, is eternal, is void of activity and bas no 
oolour. It is the accompanying cause of motion of 
the moving substances- animate and inanimate. It 
doM not make them move; it only assists them in 
their movement when they begin to move. Thus, 
it is olea.r that Dharma is that which, not moving 
in itself and not imparting motion to any substance 
assists Jiva and Pudgala in motion. It is one only 
like Adliarma and Akas'a, It has innumerable Pra- 
deias as is the case with Adharma and Jiva, It 
must not be confounded with Punya wnich is also 
the meaning of Dharma, It has nothing to do with 
this other meaning. 

Adharma is a medium of rest. Like Dharma^ it 
pervades Lokakada, is eternal, is void of activity and 
has no colour. It is indifferent or passive (Udasina) 
and not active or solicitous ( Preraka ) cause of 
stationariness. One should not make an error of 
considering Adharma as here meaning Papa, It is 
perhaps to avoid such a confusion that generally 
Dhdrma and Adharma are spoken of as 
and Adharmastikaya, As Dharma and Adharma do 
not exist beyond Lokakada, no soul nor any particle 
of matter can get beyond this world for want of the 
media of motion and rest. This also explains why 
the liberated souls, though they have a tendency of 
going upwards have to stay at the top of Lokakada, 

In Jaina literature the following illustrations 
are given for Dharma and Adharma, For Dharma 
is given an illustration of a fish moving in water, 
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1 ,* 

witiidut being impelled in its motion by but 

only reoeiring its assistanoe in moving. The examples 
generally given to illustrate AdKanna are as follows; 

( 1 ) Adharma is said to be like earth which dow 
not stop creatures from moving but becomes, a support 
of them when they are at rest. ( 2 ) Adharma is 
like shadow which does not compel the travellers, 
scorched by the rays of the smi to stop from moving . 
but assists them when they are prone to rest. 

Akada gives room to subsist It does not require 
any other substance to contain it.* It is a receptacle 
of all other substances. Just as space in a room can 
be filled up by the lights of different lamps which 
intermingle and penetrate the space, so do other sub- 
stances, Dharma, etc., penetrate Akas*a* AJcas*a is subtle 
like all other substances except Pudgala. Like Dharma 
and Adharma, it is incapable of motion. It i.is of, 
two kinds: — Lokakaia and Alokaka^a, These will be 
explained in the fifth chapter. LokakaAa has innum- , 
erable Prades*as, while Mokakada has an infinite . 
number of them. 

\Pudgala is matter. It has colour, taste, smell, 

* This is important, for, if space needed to be 
contained we should be obliged to have something 
else to contain it and there would have to be some- 
thing to contain that and so we would get an infi- 
nite regress. 

X Matter never develops into consciousness, so says 
Jainism. Thus it differs in this respect from ,the 
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aiid touch. The number of is infinite. Sc^oiui, 

darkness^ etc., are the instances of PW^a/o. The number 
of Pradka'as in Pudgala is numerable, innumerableand 
infimte. The ultimate, infinitesimal part of Pvdgala 
is called Paramanu^ It may be roughly translated 
by the word atom, though the atom so called in 
modem science is immensely bigger than this. 

Kola is time. It brings about modifications. It 
is well-known to all hence there is no need of 
explaining it. All the same, it may be here 
noted that there are two schools of thought in 
Jainism, one that consideis Kala as real and 
the other, a figurative substance. Perhaps such a 
question is unique in Jainism. No other system of 
philosophy treats this question. At present, it has 
attracted the attention of the modem scientists. 

« 3iCi mwi cIh 

Rqtcl 'siHl 9 H*Ii 3Q d WA vi7{ 

ziklH hViWX 'tcfft 

aHlHHU *1^ d. Al<H d U(9l«t 

'*—33 

<l 5l MIH 5l »1 >441^1 

modem theory of Evolution which assumes that at 
tome stage in the process, inanimate matter becomes 
animate and conscious. 
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oHlMif »i7i ail«d 

«!$ 3laii ^cl*9l JfCll cil ®9CI Wi7{ O^n HwVl &. ^Wl*tW 

oHiMi^tfl <l»ii ^(k & an^ m. &; M^'a ^ni 
<l<h 1W WIHI ttSctKl an^^l il'Q «iifclSl SlH ^iCh- 

wHlX »l «'<H'HHi Hh'* 

auHn"^ Slcii 5j MSl^l &. 

»le€l an'^l. Hd MdlCsir Htt^lkl 

aH'« d. am oyHl «- 

•l^ ilH tHl <laHl^l ani^ &; «wHl^ claSlt anciH- 

<<l«fl tlfdl Mi d «‘5llHeilHt »ll^ &. 

HH^, anHH', aniSWl aH^l »IUHI 5l aH^Hl Ma^t d. "In'll 
Milll kfaw nils'll &. "I Milll M^W H'ftoijt-cti'l 

d. ^n Mdlfti-ll Hi?ll Hdlft^ft «l$l «»l|l Mil 

MHl MIA M^HH^ Cl<\'i oH«l(S<t MIH Hn^ "iHrf, "lliin 

"1^ "HUHIHI 9»iSl M4cll<v Hlft, Hh’, »IHH^ "lUHWl 
"HhVhw M^^l &, «>rHl^ aHUl^ »l'l-clHi«Ml^* d. aHlil«*tl 
^ ^l\ "1^ "lillJrlliin. "ll&Ul ^ illklUtt 

»iJl •i«li*«’n’Ml «*Hiswi ?l "liluikitt. win'>»MH^«- 

HhfA d, aH«lU(lltl« d. 

iin d. iia ii’ d cl «vn mn»J> &. 

«Q^ •l«a'l ^'(l MIH d »l^ «iKl 251^ niH d. »ll«l 
niH d, ct^<^ niH d, ^ uni^ u^im d; "icHt- 
^5li nnn, ^?l Mci'nw i^Mini "ii^ d, cl MWi cli: ^ 
nvJ wiH d "i^ ’ "iiM^ nnn "wH 

*4l»l cl cll Mcfnw MlH d, "II <^lcii 

Mcf nw nHHo^ iin d. ii^m ^ oifn^nci. "inci, d 
n5l«li nHH 'I'^d d. M«i, nil, ^iCn, n^ni, M«f 

R3l^ kinni ^ Ml&Mmi "lieMl d H 

^(mcI Ml&MlHl "ll»Hl d. "il . 

d 1 ^Ir liinni i^MHl §lW nK. 
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^M«r ^tH &. «»«, 

an'HiW d. « 'KW, an^i’-w^w »i^ 

»i«t<^ U^lli ^iH d. 

'f^jpscft’— 

«if Jt^^^»nn #^f*Rn 3i^s I 

• ^sftapw’OJ SH ft>R: ^ ^(ti^hi 

The five substances mentioned above along with 
Jiva make up the six substances enumerated in 
Jainish. Therein all the substances except time 
( Kala ) possess a number of Prades^as, and are Asti- 
kayast and all except Jiva are unconscious ( Jada ), 
All the substances Pudgdla are devoid of colour. All 
these ( six ) substances possess the three attributes- 
origination, destruction and permanence. ( 34 ) 

Notes: — In Jainism Dravya is defined as one 
tha^t is ohaiacterised by origination, destruction and 
permanence. So far as the substratum of the subs* 
tance-the material of which it is made-is concerned, 
it is permanent. But modifications may come into 
existence and perish. Thus it is clear that anything 
that deserves to be called a substance must have the 
triad of .<ocigii^tion, destruction and permanence. This 
further sugg|tat3 that it is impossible to believe that 
any thing can be created in the strictest sense of 
the word or that there can be a complete annihila* 
tion of a substance. This shows that the universe is 
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naither created nor shall it ever be destroyed. It 
^11 remain in one form or another, as the substances 
that constitute it are permaneiit. 

In this verse, the author has given us the. dis- 
tinguishing charactevistics of each of the six substances, 
Jiva and the five sorts of Ajiva. 

The word is made up of two words 

Asti and Kaya. Asti means Frades*a and Kaya, the 
multitude. Thus Asiihayn means one that is the 
collection of Prades'as ( >no that possesses a number 
of Prades*as can come under the category of Astikaya, 
As Kola has no Prade^as, it cannot be admitted in 
this category. Hence it is that the remaining sub- 
stances are spoken of as Jivastikaya, Dharmastikayat 
Adharmastikaya^ j\]cas*astikaya, and Pudgcf.la8tihfi.ya» 

9 — 

iolli anSliH ( <vi ) d; ii«t d; 

Pwwi QcHlS, Vcl'ii 

9i7{ Sin d. '* — sv 

ovnHci 4iei, an^l 

anuni Si \9 ftoili uHi « 

aHH>f aH^l aniiWl Si 5^% 3lS a»lS9/ Ma«f &. iiei, 
nO aHItHlSll s»Hn-rt d. WU^'H » d »lJl 

clHdl nVH Rdl n'niR nidi ^Ih -t*!!. 

•HI 'iin «iHi nd!. 5i«a «s*ci^ 

♦"y ‘anRclilH* 
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•*IH* •IKi-SlHl «tH 

•fSk ^ •HlVl'tl. >i)«* 

qi«ll iwnfl "hKcIWH aHH»f, 

•H'tiiw vi^h Vhih 6. 

Qrrtm 5TrpnfTwi5^P2'wrirTTa — 

’ tCT sw ! 

3ai3?P»n ?Rapn: I 

iWNi srf^ 3WaUT.* ft I 

^ ftRn«if^ ii?«kii 

Oh lord ! in spite of their noticing thy excellent 
system of ethics which creates wonder in the mind and 
in spite of their following it openly or secretly, the 
duU-headed persons do not consider 1;hee as Godl 
What a terrible infatuation is theirs that they 
blindly-without due consideration take up a piece of 
glass and reject Chinta-mani^l ( 35 ) 

“ ^ >IW, *«H-H irtmil R^HH <11^ 

Sl&Udl dlCtdl ^IVI 9W\i no, 

i^HUl ^iVj hiX^ ci^t * ' HW«ll »i4l I "HI 

\<ii Pt-ctmRR nyi^ *iawi 

a%AR d. ” — 3H 

«n « H'<n n ‘^^ ’» w^ %n«wqi^ 

n»n 

•k€hinta~mani is a fabulous gem supposed to yield 
ixi its posasBsor all desires. It is also ^own as the 
philosopher’s stone. 
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’ «fl *1^ fif»ft 1 11' # 

The systems of philosophy of the Vaiife8hika$ 
ani 'tho Naiyayikas ( lit, Kanada and Akshapada y 
arose from Aaigama’-Naya, \vhile those of the Stm* 
khyas and the Advaita-mdinSt from Sangraha^Naya^ 
It is from 'JRijusutra that Buddhism has arisen. But 
oh» Lord 1 thou alone, who propounded^ the reU^on 
wherein all the Nayaa find their proper plaoe, art 
vutarious. ( 86 ) 

Notes:-— The Naiyayikaa pay an undue importance . 
to Naigama and discard the other Nayas. So in their . > 
hands/ this Nay a becomes a Nayahhasa, They considfir 
that Samanya is distinct from Via*esha and these two 
are again absolutely distinct from the substance they 
refer to. On the other hand, the Jainas believe that 
the distinction between Samanya and Vu'esha is true 
only in a relative way, and there can be no substanoe ' 
that is apart from either. The Sankhyas and the 
Advaiiavadtns deny Vh'esha altogether. They believe' 
only in Samanya. They lay too much emphasis on‘ 
the unity and completely ignore the diversity, Had- 
they considered unity as only relatively true, Sangraha ^ 
Naya would not have been dangerous to them. 

The Charmkas are too much attached to .Vya* 
vahara Naya. They surrender reason to sense-perception. 
They refuse to look .'back to the past as well as to 
look -forward to the future, for, they think that the 
forgotten past fuid the distant future are unwarranted 
m^hs. 

2 ? 
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The JSaiiddhas completely ignore Sdmahya. They 
over-empbasiBe change aa the only real. They discard 
the unifying principle of Eeality without which cha- 
nge has no meaning. So long as the reality of a sub- 
stance is not denied, there is no fear in employing 
this Naya, The Bavddhas deny the substance, the 
very basis of modifications; so they misapply this Kaya, 

The remaining three iVayas are chiefly resorted 
to by the grammarians. They consider the relation 
of S*dbda and Artha from one side only. So S^ahda 
Naya ceases to be a useful weapon to them. When 
one asserts that synonymous words signify altogether 
different things, e. g. Kumhha, Kalas*a and Ghata are 
as different from one another aa ink, book and pencil^ 
Saniahhirudha becomes fallacious. 

To deny the thing simply because it does not 
perform the function suggested by its name at the 
moment under consideration is an unwarranted appli- 
cation of Evamhhnta-Naya, To carry it too far is to 
degenerate this Naya, In that case it becomes Bua^ 
mhhntahhasa, 

“ iritis ( 

»m^i«fi »itrX McilKl QcMfrt 

*1^1 d ( 

*lH«n & ). w 

"V'H'k’ct 'l^f d/'— 8\ 
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WA*— 5llH 
hi^wl Viik d, 5l aid ^'kxhHl awi. 
anC^Ml^l & ^H<VHU wdl ' d^Wl 

Ull^l d— lioHlfn’* HH dH. 

»l^l & — dH»l, ^'51^ an^l oHn4R. MHUlftP* dHHl »W^ -d 

— 9i7{ 

*Pt»W* 514^ 5l &tHdlt(l tlcll «l^- 

•HH41R ‘dHV il'tlHd. *11 dH-ll kii\l & — d>W, ^td- 

dnM s»l^^ dcl'HW dHH. «lW n^sa cicfHW%^ <>»W- 

C« ^cl <lcl [ft«*l«ftAl Qh« 

& »l4l‘fl^^dl>{l Pi«l^ Ml>Hi 4cll. 941 ^dSKa^l «l<f- 

MHMl d. (44%l 941^ 

f 9HWdl €1^10141 Tsdll ) Hl'ft d. 9Hl<l <?ii;tSl«a4l 
Hd^Hld <1^1^ @H9W^4i «{l«t* @414^^1 9 hi>(1 «^IH. ' 

«141<1 UW »l '^HH d. *><1 <1^ ^ 

S^lMl VHiy «w'dl 9HIO.HI ^IH Vi7{ VHlW aiHl 4 |lH cHrt 
iid ^ nni* 94*141 9H4'^4,'^4-^ricl Mt^Hl 

*45id «IHI »lH cl 4HH d. 

5li>Hl ^iH4l^ €IU4i, rtHl^ Ittt ^ 

*1 d>l ^ i\l dl cll ?lHl <V4l'4Mi cl <4’ ^l>ll ^’. 941 
4?fMl4 4HM d, il4»q "i ^*Hl44lKl CiHI, ^ 4cf»ll4Hi 

«ltl 441, <1*1’ 44'414^^ 444 4^4141 941^’ d. Wil 44, 

4imi-4 an^l (4?14 ^ 4^41 H>ll ® <1^ aH«i4 an^l 4%i*(l 

foi^l 41^ d. 

4l’ai4— 4^5lli* 4U4 4^3 ^^l %l*J44 
4^4lHi 941^ d. 941 444i i\4l^ 4^4l>li 94l4cn 4^, 

41441 "i »Hl 44 »IH 4^ \4 *e, C4^4 ’ilW aftvv 

4*0. nHl 314 94U*ll d, 3lH 941 44^ 444. d. 941 4.441^ 

«<IXWI »l4 94U*llC«4^*iHl 4«0.Mc»l4 41<IX»IUHI 
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*hHi »iuHi»lwi «ivA 

•nHf »lii «Hi<Mi d, i«i*i niH d. 

%^<(l «mHctl <1^^ "iKI, »il -tH <l PlIlHctlJl*/ 

MWHiSl d. ctu wti-tHnl MtCnd. ^%cli «Hi^ d, 

M«fct «n^ &, Vi SHI 'IHHi 

tll^«H— *4<ti *m •m ^Hi-ctXi ci^ii »ii »ih fi»«ii 
vl’Si fci4, ^ ■^h'I^I &, cl “HI 

f^Sl d. HmUi ftl«llH ^«ll«{l (fl*i ct^A “HI ^RiMlct •t*fl. 
3na«^-HHl^l ea^, “HI rlHrO 

*iiu ^«n. 

4110.4- 9i*{^ MhIh »li aH*r MW^l, Si !»il ilH 

d. Hi, 4«Wl »l »HHI HMVwiHir d. “HI %\h^l 

Slif HtOi VJrti cl^l “H«f ani HH*0 4ffe% HH- 
HlHl “Hl^ d. 

aHH'^l 5ls HH^l 5l SHI HH»fl 
M^Ci “HI HH ^ V^, iOiH, Hi PlSl^ Rlvl- 

■Hifnicai d. “HI fvH “h^T'Ikai «vl ri xHHmi “hi^, ?!i 

■HI HH 4^ d 1 Hi, Hi, ii, Pi^l^ HHJ Rivi-9H«fc|icai 

«t HHl ^IViSl. 

j ^icilHl HIH4 cHl^ 

HlH •rHl^ cl aH*('-M€W% cl «H^£r{l o^jcHfrlHi^R (iHl^l QilH 
PlkCH^l ^IH, ^ (fcHlHl HHcf ill §IH, =(IH ‘ 5li • 0*1- 

fHKl-** H=E0cfl(^ «HHK HHH * 5li » ail «IIH &. 

cl • * <l»< ani HMHl “hC^Hi^I ^\h HlHi ^iW 

•iR. &**i ^ HW, HHH (inwi HTfcft (^1*4, cl HlH^UHIHk HW 
¥1 ^ ■‘IcHCtI HHl^ ^ “H«f ilH cll H “HH^^l cl 
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SlH 9H iHrl Vil rtHcU (mR- 

«w-s, (^5lX ) , 

HH'll aHim^ 5|i\yf ft-sl «lH 

•iH ^lil«l "lliH &. »lR’ ■^Itl <l’ll *> > 3lir 

ThUiI d ^HHl itl-iHi ^tHctl iMi«n wil'd 

^ »li at^Hl 'I*!! cll Mtq 

cl 4Hi«|l ? wild • Slir >lldl*ti Hl«ll ^t^O, 

B-jJ clHl MWl & ’ Wl «.^aicl*il hii «41H &. 

grr^Tfw— 

sji^ ^ ’&»wra 

»lpft5H^?l'J^5lfi[ ST 5!TT^ if^R^STT SfTO% I 

sJnl^ssn^^ *RftT Vi^ SR?I ^Hlnnrwt II^VSII 

Oh, lord I that unfortunate person, in whose 
mind the lotus in the form of thy feet does not 
Btay-the lotus that completely removes the fear of 
Samsara and is the extraordinary means of acquiring 
the eternal wealth ( the liberation ), is not learned; 
he does not find pleasure in the sentiment of trail* 
quility, is unfit for self-concentration (Yoi/a), is not 
a meditator, is not an ascetic and is not fit for 
salvation. ( 37 ) 

** ^ ^Hipin. ! ^ n^ni «4«\ eit'ii wA 

n«ft, ^ * 1*01 KHH{ »l«n, 

^9 
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CHAPTER IV 
Miscellaneous Topics 

Contents: — Non-injury, Origin of the Vedm, 
Sacrifice, Tree-Worship, Propitiation of the Manes, 
Adoration of the Cow, Characteristics of Deva, Guru 
and Dharma, and Worship of God. 

I 

srpn^sg^ ^ ’I'n «wtwpnn- 

^ sag ^ « \ « 

Beligion, if defined in clear terms, means Dai/a 
which has been resorted to by great men. Daya is 
antagonistic to Hhnsa, Uimsa means ii^ury infli* 
cted upon a living being. He who realizes that just 
as we shudder owing to pain, so does another living 
b^g, will never commit Eimsa. ( 1 ) 


Ahimsa 

Notes : — Mimsa in its positive form means the 
largest love^ the greatest charity. A true follower 
of Ahimsa must love even his enemy. He must 
apply the same rules to the wrong-doer who may 
be an enemy or a stranger to him as he would to 
his wrong' doing father or son. Ahimsa includes truth 
and fearlessness; there is no room for cowardice, as 
the practising of Ahimsa requires greatest courage. 
It is the most heroic virtue. It does not displace 
other virtues but renders their practice imperatively 
necessary before it can be practised even in its rudi- 
ments. A man who really practises Ahimsa has the 
whole world at his feet and he so effects his surro- 
undings that even the snakes, the venomous reptiles 
and other terrible animals do him no harm. .Some 
believe that Ahimsa a.s taught by Jainism is merely 
a negative precept — ** Do not hurt/' But it is not 
true, for, it is also a positive moral commandment. 
It says Sooth and serve/' It is not only, ** Live and 
let live " but also, Help othere to live/' 

Broin the doctrine of Ahimsa follows as a nece- 
Bsity the ideal of universal i)eace and it has its 
votaries all over the world in the highest, the middle 
and the lowest of the circles. Ahimsa is not merely 
the Jaina doctrine but it has always been also one 
of the -fundamental doctrines of Hinduism. 

Those who considei' God as the Creator * of the 
iniivenBe must (tlso admit this doctrine. For, had any 
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creature been meant for destruction, God would not 
have created it at all. The very fact that He has 
(tt'eated shows that creatures should be helped to 
grow and should not be destroyed. Even those 
who identify the soul with the Supreme Soul 
( Brcfhman ), should follow this tioctrine, sino0| 
injury to another means injury to one’s own self; for, 
there is no other soul in the universe. Even Chri* 
Ukaity says, “ Love thy neighbour." 

To understand the meaning of Ahimsa we shall 
consider what Eimsa means. In Tattvarihadhigama 
Sutra ( vii. 7 ), Himsa is defined as “ UJTWWturac mw- 
*’ It means that IJtmsa consists in 
causing injury through carelessness tA any of the ten 
life-principles ( Pranas )* of a living being. Thus it 
is easily seen that whatever injury to the physical or 
mental principle of life -vitality is caused through the 
action of passions, is certainly llimsa, 

Ahimsa that is explained in the ethical code of 
the Jainas is perfectly consistent with social and 
temporal progress of the highest order, with the life 
of a king, a warrior, a merchant, a factory-owner 
and a tiller of the soil. Every body in any and every 
station of life can practise Ahimsa in such a degree 
and to such an extent as his special circumstances 
allow. It does not debar the Jainas from taking up 
arms in defence of justice and righteousness, to pro- 

¥r For the explanation of Pranas, the reader is 
referred to chap. V. 



teoi the weak from the tymnnioal and to enforce the 
obBervance of solemn treaties and sacred pledge?. It 
only prohibits them from aggressive militarism^ from 
wanton bloodshed and from acts of brutal cruelty. 
It is only the innocent beings whom a Jaina should 
not kill. Those who deserve punishment must get 
the right chastisement. Ahimsa that even the highest 
iirihastha is called upon to practise is only one^six- 
teenth part of what is prescribed for a Sadhu. This 
is so because a house-holder cannot help taking part 
in worldly affairs. He is obliged to take arms when 
the honour of his wife, sister, daughter or mother is 
at stake. There are instances in Jaina literature 
where even the Sadhns have made use of force for 
the protection oT the innocent and to save women 
from sacrilege. In Nis'itha^chnlika is related a story 
of Kalikacharya, who in order to save a Sadhvi. fvom 
being dishonoured by a prince caused another prince 
to bring forces to her rescue. There is another story 
narrated in connection with a Sadhzi named Vishfiu- 
kttmara who punished the king that intended to kill 
all the Jaina Sadhvs within his empire. 

* anfirw U'Tift ’ or ‘that non-injury to living 
beings is the highest reli^on, constitutes the corner^ 
stone of Jaina ethics. Ahimsa is never a weakmi- 
ing force, but is a strengthening factor in private, 
social and national life. It is the world-reverb doct- 
rine of compassion. This doctrine of Ahimsa is of so 
great an importance that every religion acoepts it. 
‘epn is the form it took in the mouth 

of the saint Tulsidas and is echoed to this da^ by 
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all in India. Tbe doctrine of Ahiima is based upon 
a rational explanation of the universe. The chief 
cause, if not the sole cause of misery, i^^rance, 
weakness, pain, disease, etc., to oneself is the nou- 
performance of Ahimsa^ so every one should try to 
practise Ahimsa to the extent he can^ Moreyer, it 
shall in the long run enable him to attain salvation. 

“ HmV ti ^ ? 6HIJ "t 

d. f4‘ui 

t^3l clH «{l«l 5U« »ll^ ^ 

ilH ^ S€l 'tfe.’’ — \ 

f|«f gfimfN 

5=W ^Tfif W 1 11 \ II 

Alas I Jaimini, who believed that the killing of 
animals sanctioned by Spruit leads to Dharma and 

felt no pity, when he saw the other beings being 

murdered, though he himself had direct experience of 
tiie acute pain he felt on receiving injuries, has never 
thought well on this subject. ( 2 ) 

** ^kuhi 

>14U "klAiki «l<tl ^cU 

ivmi hw 

•i\\i »lni (Khhi tiiH I sV R«ii^ •i«a I 

m 



fis fus 

«nin^#r>t^f*sRrtsf«i^ 5 it ^331 'rat^H^ 

m »T5!% II I II 

What ehoulcl we say, whom should we adore 
and where should we lodge our complaint ? This 
universe has lost protection as well as a leader and 
it is deprived of shelter and refuge; ( for ), in the 
direct presence of the very goddess Dtitya ( lit. the 
mother of the world the Hrahmanas assemble to- 
gether, tie the mouth of the animal and throw 
weapons at its neck without the least scruple, ( 8 ) 

“ il* Hi i%\^ i 

«IW 91^’; 91*11. Hbl 

Htld* ?!'« 9iail &. ”-*3 

^ tpqiai q^t si ft: i 

91^ ^ qqft: si!=q^ ? I 

iffii w 11^5 sft ! Iumi in*>i^ 

91^ qqw i^ 5 ’:qgNI W ^ 11 v 11 

If the goddess is really the mother of the world, 
is she not also the mother of animals ? If she is so, 
how can she indeed be pleased with the murder of 
her own son, an animal ? Would not some wicked 
goddess C Aiiuri ) become angry ( in case an animal 
is not sacrificed ) ? It is not proper to abandon the 
path of religion, because she would be offend^, 
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Moreover, when an evil act ia being; qomwitted, . >it 
should not be looked upon as a religious act, |[ 4 ) 

“^<1 ^ mm u' ^ Niidl wm ? 

^ »lH iw cll ^IclWl cl \H 

«lt>tl ’ilW PiCh aH%<l «IW, 

^ ntd ? wi?l s>H!i(^cl ilH 
<1^1 H>l' cll *10/ <r5lW5i. ” — y 

s?rt ? 

l%Tf?5is ft: srm ? I 

^ ^ *1%^ ? 

« fl^Hlft^ ? II Ml 

fif it is believed that the source of religion is 
Mimm, how can it ai’ise from Daya ? Cannot the- 
sacrifices, etc.t be Indeed i)erformed without killing 
animals ? What harm is there, if an animal is not 
killed while performing a sacrifice ? Where will the 
principle namely the real worehip of God is to give 
satisfaction ( to others ) find place in the' act of 
killing ? ( 5 ) 

^ & 5lH ^i, MbQ 

Wl«fl Hl>uRi ndl 

«icli n«a? *1 hVimx ?l«a ^ 

Hi^i d ? 'itfn wi*€^ Hh' »U'i«Hi>ii " ♦w’clri 

aniH^l aiiav' d ” wl iHl ^«IH H«l?l ? ” — H . 

* *' fl!T %5r W^of oTS^JI; I 

— t 


837 



«n| 

? I 

ft; »n»fNft^nftV 

gf?R»i <im*i II ^11 

If the goddess of heaven speedily waits upon an 
animal killed in a sacrifice, why is not the same 
act ijerformed in the case of father and others in 
order to give them celestial happiness ? What disti* 
notion is there between the ( ordinary ) killing and 
that which is performed in connection with sacrifice 
so that one becomes the cause of demerit, whereas 
the other of merit ? ( 6 ) 

“ «vl tlcfi 

<ll HtA iMdl f4*H 

k\^m IH H ani^ ? tioa 

d, 'k Sli ^>Hd 

MIV^' ? ** — % 

»ii»r I 

^ ^ ? II « II 

It is the belief of every one that a good grade 
C Gati ) is secured in case the mind is pure at the 
time of death; otherwise the reverse result takes place. 
Whence can there be possibility of heaven for an 
animal whose evil meditation is distinctly perceived 
by such things as its crying bitterly in a saorifioo, 
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its piteous condition and fi’embling ? Is it not on 
the contrary possible that the killer as he is engaged 
in a wicked act may go to hell ? ( 7 ) 

d 1 9ttn 

»ifci Mnni *hv41 

MUdl VmuT <t5|^ cld »ll(t ’‘HW ( jMU ) 

Ml ^ ni M»1 M^^ MlPd IH «- 

ei«ft «i> i Mtfll mM <i5i 

'iM ? ’'—3 

STf H iifiwt ? I 

5ni^»r firni^Riorm: 

f^^ms ! ift I «n*w ii^ii 

Who has not experienced that the tongue comes 
a little bit out of the mouth just on hearing the 

bad news all of a sudden about some one dear to 
us ? So you may think for yourself what calamity 
the animals that are being killed with severe beating 
and whose tongue is hanging out^ must have been 
subjected to. ( 8 ) 

' ** ^^1^1 HHmvi <l«ir 

Pii«C Si *MHi5»li^ PiKn 

d; ?li m^sT 5lwwi*fl 

«H4W Ml^O *^<1 fMMi^Hi H4HI 

4^, <1^1 «t5l %MH* RmU i<l <l?ll. " — ^ 

it W »Tgpn«lt 
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f^s ^ ^ usrtnl^?^ 
jrR^art«TR^n> >3;«n? »i^ mt ii << ii 

I bow to them whose heart is as hard as stqne 
and iii whose heart even a sprout of mercy does not 
spring up even on seeing at the time of killing, the 
face of the beasts -whose tongue is hanging loose and 
whose reddened pupils suddenly seem to come out of 
the eyes and whose face is mute with fear and agony, 
an, object ( ///, the birth-place ) of compassion ( 9 ) 

** =»ii>H'll fillH iltfU 

^5|Hl 

rl^O, bin'll <^*<1 htl\ Hl^l- ^IH- 

I ” — & 

1^4 ^ fiR fr^ ? ii<®ii 

The S*rotrii/as ( Brahmanas ) who are the fore- 
most amongst the talented have said that the religion 
expounded by spiritual injunction ( SWuti J, whidi 
has the power of enlightening the universe is excellent; 
but this is not proper; for, S'niti being composed of 
letters cannot be established as ApaurusMya ( i, e,, 
not composed by a human being). Moreover, what 
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difference arises between the .woi*(te bf S*fuii and 
those of Kumara^eambhava ( so that the former is 
called Apanrusheya, whereas the latter Paunisheya )?(10) 

Notes: — In this vei-se the author is examining 
the view of the followers of Jaimini about the ori« 
gin of the Vedas. He tri^ to show in this and the 
following verses that the Vedas cannot be considered 
as having non -human origin. However, the Naiya* 
yikaa and the Mimammkas, being orthodox schools of 
philosophy agree in repudiating the notion of the 
Vedas being human creations like any other work. 
The word Paumsheya frequently used in controvei-sy 
by them solely refers to God, while Apaurvsheya 
means eternal, having no author at all. The Mhna^ 
msakas claim eternity for the Vedas on two grounds. 
( 1 ) No tradition is known ascertaining the author* 
ship of the Vedas to any individual and ( 2 ) the 
Vedas declare their own Nityatva in several texts. 
The Naiyayikas refute these arguments as follows: — 

The authorship of the Vedas was known since 
it was remembered by Pishls like Gotama. Besides, if 
the Vedas had been eternal, all the words and letters 
in them would be co-existing and so there would 
be no order of words, etc., without which there 
can be no Akanksha and no Sahda-hodha. According 
to the Vedantins the Vedas are eternal as to sub- 
stance ( Artha ) and non-eternal as to form ( Anu^ 
purvi ), This view of the Vedantins seems strange, 
for, hereby the very Vedantins who refute the theory 
of Syad^vada make use of it. It does not stand 
31 841 



to reatoh to beliere that the Vedas have been preached 
or revealed by God, a disembodied perfect soul; for, 
such a spirit is incapable of teaching for the want 
of a material body, the medium of communication 
with men. Hence, Scripture even if it be the Vedas, 
is the word of the omniscient, deified men, preaching 
truth before the attainment of final liberation. Thus 
it is clear that it is not possible for an eternally 
and naturally free Supreme Being, as some imagine 
their God to be, to be the author of the Vedas, 
Hence it clearly follows that the Vedas are neither 
eternal ( at least in form ) nor are they the creations 
of a disembodied Supreme Being. 

^ ? — 

( ntuHU'i d, 31 h ChU^IHI *151*^ 

6. fi'a “ll Gtxwi^H S; ■» Mrt 

a 3i s h-a «»cn j 1 

^Cn 'isfiHi y 313 d t •J’cl 

Sl»Jl »l^ " — \» 

’JFT. «wrn lin 1 1 

, »l»R^ 

NS 

Are the Vedas composed by a human being or 
not In the former case is that human being 
omniscient or not ? He cannot be called omni^ient 

* m rll -tm d; ?!««. 
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.as the admission of such a person is ^inst thd 
doctrines of . your philosophy C Jaimimsms Jm If he 
is not omniscient, how can the Vedas be look^ upon 
as an authority ? To say that the Vedas are not 
composed by a man is not possible on account of the 
absence of experience of distinct lettem being had 
from space. Henc3j it follows that the Vedas as they 
consist of letters are composed by a man, just as 
Magka is. ( 11 ) 

" ^4 d *4 *4 h ? wi^ ^ ^ ^ 

MmiHi ^1*^1 oft A 

MWini ^4Hi 4H >ll ^4 -1*11 

^IH »l 'IW Wl^i’oiria C; "4 aHliin*ll oHiJi wi^^'ft '» lPi 

Heft «t«ft; cl’-fl HIHH ( H.H 

Siidl ^4 d, 

HIH d. — \\ 

%Vllo-^4 an^U^H d, 5l Hid H/t d’tl, ^ 
llW Hyi »H-H Hh^HI Rl^ Hoi H«ft Ho-ll 

<ll<a. ri5l^ QeMvl HIH d *1^1 wil %Hl^l 

ilH d. ^«ft Wl HIH d. »ll •^lH«ft Hi' 

<lO'4UHIP ^lil^ft fllRlel HlH d, . . 




>n«n«4 *1 %t ? 

>WTO 5*Jt ?i 

«w? H a^: jb: 
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Moreover, who would not admit that the vatidity 
of B 2 )eech dej^ends upon a reliable ( Apia ) pei'Bon ? 
If it is fo, how can'the Vedas be considered as an 
authority when their composition is not de^iendent upon 
any reliable person ? The statements such as one 
should kill goats, etc., ( in sacrifice ), worship trees, 
propitiate the manes, touch a cow as it destroys sin 
and in’opitiate gods by offerings, do not stand to 
reason. ( 12 ) 

cioft anivi 5 ?Ih 

^ cl 

•iVk "iM "idl ? =lon 

*t^# aHpdMl 

%i’clmHi ♦ wl R5i^ RPih QnSfli ^fin- 

aw d«a, 

fsR Rk ? II mi 

How can the killing of a goat lead to heaven ? 
If it were so, it must be admitted that one can 
attain heaven even by killing a man. If it is reason- 
able to believe that beasts are killed as they are 

♦ 0r*ii<Rl q’?; I i |m«nt | n^- 

I I |cf I 
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Inferior to men, how is it that men are not killed 

when they are inferior to gods ? ( 13 ) 

* 

“ »tmi\ "iH ^ 

^ dlail iViWX 

■Hl^ d 5»iH ^=lctl«a dl5h 

hVMri' \H Ul'^ «IIH ? ”— \3 

^ ^<r«nr «prt, «rS: w 

^ H Rssrft^i H ^ I 
»P»s fir sR««i?rTO«^iwi^ f|^nft«ini- 
M ^ «p ftffafsqHt iqlf II^VII 

How can those who declare that compassion is 
religion preach that the killing of animals is a religi- 
ous act ? It is not poieible to say that the killing 
which is performed after reciting sacred hymns 

( Mantras ) is not killing. Can Mantras destroy 
the inherent power of Himsa of leading to hell ? If 
it were so, the prohibition against the j^rformanc^ 
of sins would be useless. ( 14 ) 

“ «31H ? 

“ ^ 4«ll '* 5lH ^ 

H-’i, &‘«Wi wiiSl'd ^ ? 

M 5lH ^IH ?ll Ml^Wl iHHH <V^. \Y 

)SR4 

Sid 



lift ! fit 9W9gi^ STO^t <ftW5«99P«ft Sf 9lt ll^^ 

an^s5»9:RrarRt9g»nit-’m^ ?*ti^?it 

»nwit 9^991 SHS 919^ sft f 51^ I 

«T^ ?9m9W^ft>9>f^9t >9%MnsW 

msift 91 999igf9f^9N^ ^t999r 9?r99 91 IR^II 

I 

Say whether that great man who performs a 
sacrifice without killing an animal is on the path of 
salvation or not — the man who tells truth, does not 
quarrel with any one, censures no body, bears no 
malice, is not addicted to passions, is en^ged in 
serving the ( holy ) feet of the great saints, is a 
devotee of God and observes the vow of non-injury. 
If be is on the path of salvation, the Goddess of 
Oompassion waited upon by many a learned man 
must be adored, and moreover, the killing of ani- 
mals should under no circumstances be considered 
a religious act. I believe that those who give a 
negative reply to the above question i^ossess extra- 
oi’diiviry intelligence or that their mind is made up 
of the atoms of stone, uoii or adamant. ( 15, 16 ). 

ktf* d RhI <ll ^ 

^ ^ ^ d, SlH 

cll OHlX «HWll hv(\ 
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clH^v' liy 'H>f |H 

»iW%l *1 ^ySl. SHI f^'^lH an*^ »iJi> 

(ilt &. ci»ild W^l 

r-iPt^fl *1^41 <^iya»l aiiH ^‘. ** — \% W 

ifof 

1 j I 

fwi^sfq qft# wr 

?l«Kq^ ’anf^, %»» «iftt 1 ii ?« ii 

How can the men receive food eaten by the 
Brahmanas ? Let the cultured classes consider the 
propriety of such an extraordinary action. Even, 

. when buying a jar, people examine it very carefully. 
M^hat sort of intelligence is this that they accept 
any religion without the least deliberation % ( 17 ) 

‘‘ fMclslli^ «4l6tQll3l iH 

cl ^ I wtl d 1 

wli (Hl/l<ll) 2lrtl i sX 

&, o»Hi^ s^Hicu cli R^i 

wlftiH d, an^l I Vil I'd I-** 

vn ?jq%, ^ a^irni: 

f H 3^t 

^ ^ ftndsqqftiRi q?Rq^s<ftfii wl HUB 
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VariouB are the religions in this world and all 
the leaders of differejit religions declare that their 
own religion is the best means of achieving salvation. 
This being the case, it is not proper for the good 
men to remain bigots. AVhat a foolish conduct is 
this that one ought to fall in a well because one’s 
forafathers did so ? ( 18 ) 

M iitu MSril •HlWUh 

^'\m\ Him wiloHl, cl*fl ^l<l 
i'Am Si eHiH I ” — 

anrui 

S5»: II 

Atman enjoys fruits according to the action it 
performs in this world. A dead person can nowhere 
receive food eaten by any other being whatsoever; 
for, if be has gone to heaven, he requires no food 
( as gods never take food as we do ); if gone to 
helb he requires no food and in addition he is subje- 
cted to excessive i)ain and if he has been born as 
a ^ 7'trijacJi or a man, there arises an obvious diffiou- 

'He Living beings are divided into four classes or 
grades. Some are born as gods, some as human bei- 
ngs and some are born in hell. While the i*emaining 
grade in which other beings are born is called 
Tiryach, 
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Uy ( for, ho man or animal is over Seen mdving 
food in this way ). ( 19 ) 

Iivl-ft Mi^sQ k€i M^iaica -ttfl; iM’l 

aH«*<H«C &, •ilk'Hl i:>H ^IH d> 

<1*11 aifrlHi <il 4HiH ^iW^l aHlll«Mi*n 

WlVrl Htfij; ^iH clH d. 

?jg«rai i 

wsft ^ *r 55115^ <r f3ns»w^ 

tit ! «iR5i 1 ii^oii 

It is quite clear that the food eaten by the 
• JBrdhmanas comes out as exci'ements; so, how is it: 
possible for the dead to receive it when they have' 
gone to some other grade ( Gati ) ? Even the very 
Brdhmana who is eating food does not know where, 
the dead man has gone, so, just think over where 
he would send things eaten by him. ( 20 ) 

" GlSllSl <lcl «IH 

<l*a Wl-H aiClMi cl *^<1 <lcl «CidHin. 

*l9 ^ ^ >HHl^ V(l6l<^ *1*9 "k S9<i SW 

ai»ll ^ll \VJa RatlR ■& ^icl <1 

9ircl*ll 5ll4€l^l ? lo ^ 

wt^*r^N*r wfkin*t 

^ »nrt w t 

ftj ^ 1 1 
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fk H'HI^ ? ft> I ll^^ll 

How is it that the touch of a donkey is not 
recoihmended by those who say that the touch of a 
cow removes sin ? If it is that the touch of a cow 
is recommended because she obliges the people by 
giving milk, what object in this world is not obligi- 
ng ( useful ) ? Does not a she-buffalo give milk ? 
Are beasts in any way superior to human beings I 
Is it that the state of being a Tiryach is secured by 
good action, as manhood is ? (21 ) 

31H H I RVg^i^i aiiH 
d cil »l^Il 

v’WMI Hs^ RH »HlMdl 

<l«(l ? ilW H16U>H ^ 

aiCldl d ? '' — 

«RS|sn sig^s 5 * 1 - 

t l W Hl I 'TI^IR’ireWI ^^ipRJ 1 

swfwi 3ifq 3nt^ ^ ^iT|r nfit:? iR^ii 

• 

I do not underatand the attitude of those who 
believe that we should worship even a cow that eats 
impure things, is subject to the cruelty of men, kills 
small insects, is dependent upon her master-and what 
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not-that enjoys dexual hiteroourse ^nth her 6wii 
S0D.( 22 ) 

cl*ll siHl^d Cl^n 'IHl^ tf 

Slcft «IW<1 

rtiO ^M«5> >, I'd ^CiS, ! **^\K 

in^nwfRi<bi^’s?r 5*^Ti*^l«nrBr ir#*TW tm wRi— 

»itn i 

f^NtsI} fa# 5Wf fWft 

f^5pi^ ^:, ^tsa ! ii^f ii 

Why do they sell milk and beat a coW when 
‘she is spoken of as the abode of venerable sages and 
gods ? What things have been excluded from the list * 
of gods by those who look upon a Nimba (a kind 
of tree with bitter fruits ), an Arka ( a kind of 
plant ), water, a mortar, a pestle, a fire-place, long 
pepper, a threshold, etc., as gods ? ( S3 ) 

“ ^ ir^ctl ^1, <li 

MfeA <1^ fH56 \H kV^mi Vii\ 

d ? Wlliil, <V€|, wiH 

n>5liwl ^=(l> HUHl &, Cl»ll5l VAcll ^cUHi 

iiy *i^a ^tisa ^I'Hi & >h<1 ? ”—^3 
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*!wi5? ^:^5Jnro 5r5^?n: ii ’^v ti 

To say that what is offered ( as an oblation ) to 
fire is liked by gods is not proper; for, the oblation 
thrown in fire is seen to be soon reduced to ashw. 
Gods become always internally satisfied by the nectar 
that arises at the time of desire ( of taking food ) 
and moreover, they do not take food by morsels as 
we do as their bodies are different from ours. ( 24 ) 

•hP'IMI kei?l n^Il— ’ 

'* tllH d 

<1 d. ' anCa-iHi M iOidiit d ' win 

d wl?(l wlwll llV^ «|H 
d, Mli '|?Ucl d'f^l «iw «ia* d«ft. 

?l5ll H«fi. \Y 

sifiBpn’' # T# ?f ^ 

ft 51 T 31^ ftpf5l5n^ ! I 

i<a^sv % ft ? 

ft ^ ^5 I ^ 

Even the argument based upon S*riUi that gods 
have fire as their mouth is not reasonable; for, is it 
not possible that an impure thing may fall in fire ? 
Further you may think for yourself. In eating by 
one and the same mouth will not there arise a que» 
stion that gods eat offal of one another ? What 
2o2 
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more should we say ? Try to grasp the tiuth by 
leaving aside your undue attachment to your faith» (25) 

** »h( 3H d ’ 

ii* Micft »i«n 2 wiPi«a ci5l 

•t'ft Mifii an^l ci^ 

aniM k\i» 

ftrs ?n»ipRi IR\1I 

Kight and wrong ways ( of religion ) exist from 
beginning-less time. And the perpetual grades of life 
as Tiryacht denizens of hell, human beings and go^ 
ai’e always open. We neither gain nor lose if 
men act accoi’ding to their sweet will. Even then 
these words ai'e spoken at present for enlightening 
the hearts of Bhavyas, ( 26 ) 

“ ) wiHtfi aitfHl 

aniH d ilH^ d. ni»f’ai, 

In infd 5l :tciae)*« <l<l 

n^P, clHi wtHiV V\J wiiHjj* -tdl; \5cii iinepsiHi 

•niifn QtMvl kV^ui anV ani ^4cl &. 



I 
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Hwn: ! ^jw ^1*4^5^ ^ 5^1 

^§«i%Rfi'»f 5 ni vsquni i 
^ ^ «nRm 5 Et «r§t 551: ^srs ? 

Sdt «nifs«Ift Tl’^’l^ 1R<S|I 

5 nw[l 

When oven in this troublesome world you have 
attained by means of a great store of merits human 
life, abounding in requisites, extremely difficult to be 
secured and intensely desired by gods -the human life 
wherein alone the vow of asceticism can be taken, 
Karmans can be destroyed, omniscience and beatitude 
can be attained, oh, Bhavyas 1 destroy ( dispel ) 
the darkness of bigotism, close your eyes and with 
a quiet mind ponder deeply over the three 
lattvas as to who is divine God ( Deva ), who is a 
preceptor (iiuru), what is religion {Dharma) and 
what sort of precejjtor should be resorted to for the 
r^lization of ( true ) God and religion. ( 27-2 S ) 

rtTHl 

^ et'tdl 

MM d, <1^ d, 

«iW MiH uw 51^1 

«»l(ci|efQl 3*1^ 

(sum k»ll Mil ^ 

*1111 h\\ M'H 
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h\i, > ^ci 511 ^ wi5l 

wlWSi; cl«tl 9nm \*i 

illpcl «IIH &. 

ftjimf g^srfuoq^^ ? 

lf^T^?^g^ H I 

!I^*nfH*i^: 5^Tt li^^il 

Is the worship of the Bralmanas due to their 
good conduct or ta their being born as Brahmanaa ? 
In the former case, whosoever is of good conduct 
will bo entitled to worship. A Brahmana, howsoever 
good he may be, cannot be superior to a saint in 
character. In the latter case, there will arise an 
occasion of even calling a wicked Brahmana a 
Guru. ( 20 ) 

“ r=l5lldl HI u^ctl ^ 

€{i^, rl ffilWvl. Wl JWH ^1 

cll 5l -Hl^H wi^ 5i;«0 ^ MW atlC^HHW. '4lH <l 
4UH4 &. 5li^* H««i \ HiKtyi «l5l 

^IH cll M^l cl 3i4VH d wl«[l ^Pl'ft 3€l*ilHi 

cl aHl«a *1(4. 4^ ^ k\<i\ <il 

Cl0> MH’n Mlh tl^l. * — \U 

’finl'n c»Rt f5^, iPrusft iw^ «l«it 

?55«»¥Jts5^ I < 
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wf jftwnssTO- 

g^: i?«ii snft n ;o u 

' A Brahmana lead« a mamed life> whereas a 
saint is entirely a celebate. The former hankers after 
wealth while the latter being completely free from 
desires leads the life of a mendicant. A Brahmana 
eats everything, while a saint takes only suitable 
food without any greediness; therefore, these venerable 
saints are preceptors of Brahmanas who are in their 
turn heads of the castes. ( 30 ) 

%i‘ 3Q & d. 

0. 'i^ad 2iR til 

( Of. tltft Vil VH 

” — 3 « 

iRijrprf^— 

^mwarfipi: ^T?ss^%8rros 

Those who observe great vows ( Mahavraias J, 
possess equanimity of mind , are courageous, maint- 
ain themselves by begging and give a good religious 
advice are fit to be preceptors, whereas those who 
do not lead the life of celebaoy, are attached to 
worldly objects, act according to their sweet will and 
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do not give right advioo are of no use ( /«V. ere not 
beneficial ) . ( 31 ) 

Notes: — Mahavratas are five in number : ( 1 ) 
Ahimsd , ( 2 ) Satya, ( 3 ) Asfeya , (*4 )' Brahmae^ 
harya and ( 5 ) Parigraha-tyaga^ 

Ahimsa a« we have seen means non-injury. A 
true Sadht should not cause or tend to cause pain 
or destruction to any living being by thought, 
speech or mind. 

Satya means truth. The Sadhu should always 
observe truth in speech, thought and deed, and should 
refrain from uttering truth which causes affliction 
to others. 

Asteya means to take nothing, unless and except 
it is given. 

Brdhmacharyaif means celebacy. This is one of 
the fundamental vows for a Sadhu, 

Parigrdha-tyaga means the complete renunciation 
of all the worldly affairs. It must be borne in mind 
that a Sadhu has nothing to do with the world and 
woman, so he keeps no money with him. 

The Sadhvs should maintain themselves by be- 
gging food from house-holders and there too, th^ 

^ Literally, it means the devoted contemplation of 
the self by the soul. This can be attained and prase* 
rved by securing self- concentration through celebacy 
and other means of freeing the mind from the bon- 
dage ol woddly attachment and care. 

33 m 
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fthouid see that they do Apt b^me a burd^ tp 
them. In short, they should act like bees that; taka 
honey from each flower without impairing it. They 
should not take , everything that they want from 
one place only, even if the owner of the place be 
Brihaspati, 

“ MW hWVt «lMl(Hlt aHM^wi 

( at«llM*tUl *1^ 

^ 4 , d. aH«46tMUl, 

MRiiaMi aHWirt, an^l *1(4 

aniH^ilV ^*fl. ” — 3t 

sreuprugwi 

mi 1 1 

sfhwt *pnR., si^s ij^^ii 

Alas, what a great calamity will follow if God 
were passionate, a preceptor fallen from the vow of 
celebacy and religion void of compassion 1 If we 
think over this impartially we ’feel certain it 

sticks to the heart like an adamantine glue ) . that 
God must be devoid of passions ( attachment, aver- 
sion, etc., ), preceptor exemplary in conduct and 
religion completely, baaed upon compassion. ( 32 ) 
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« «vl \0{{ ^IH, 311 <H^ &IH an^l S*il- 

^(kct ^IH cli HfeJ^ »i^l ! iron'll «llcl ! Ci^, 

<1<I^IH, 3l| »t?l ||Hl- 

3^ cint etovSlHiT H{\h ^\A «IH 

31 

f ^f^JHT^irrf^TWT^ OT «h«iK 

Midi HlRm 3^ ^ Hh'. Hm'" »l aHlcHl'ft 

<Hct»l>H «IIH &, cHrt ^W- 

*iw Hi d niH d. ani 

^nl vii Hh^;^ itivi ^ W't-^»4Hi(i3 

Qhi»Ii 3^«iwi »ii^ d, <i h%i^ ^wwl ‘ Hh^ * 

aniMl 3Rcli ^diailH^ 3| d 1— 


'** qficirf?r qi^sn^st »q4=qiT^«»TiH i 
arf^ «5q*i^q c^rifJt " ll 

(wi^i ) 

•Htlldr^fe*«l, «<H, cHW Vi^ ^ll 

i\b Mfd?! 6. 


?r?dgrTsr^ f»r%iapi1^— 


HWf^t I 


^fsn «w%i 3r« 1 5 *^ ’'ri^ ^ ii|f ?ii 


One who is (nnniscient, who has oonqiiered all 
the internal onemies/ who is an object of worship 
for the three worlds €nxd who is the propoondier of 
truth is oaUed God. He uiay be given several' nasnee 
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Buoh as Vishnu, Brahman, Maheeta, S*ankara, Jina, 
Arhat, Urthanatha, etc. One should worship Him 
in four ways — Nama, Sthapana, Dravya and 
Bhava, ( 83 ) 

Notes: — There are four aspects of looking at a 
thing; these aspects-the Nikshepas as they are called- 
are Nama, Sthapana, Dravya and Bhava, Nama is 
the name of an object. This name may or may not 
be significant, i.e,, the object may bear a name even 
though the etymological meaning may be absent in 
it. Sthapana is an installation or a material repre- 
sentation of au object : a photograph, a picture, a 
keepsake, an image, a model, a statue are its ins- 
tances. Dravya is the substance of which an’ object 
is made. Bhava means the actual nature of an object. 
In order to understand these four aspects, considei’ 
the case of a Ghaia, To give the name Ghata to an 
animate or inanimate object is called Nama-Ghata, 
The picture of a Ghata, etc., is the Sthapana-Ghata. 
Clay of which a Ghata is made is called Dravya- 
Ghata, The Ghata that is useful for fetching water 
or the Ghata whereby all the functions of a Ghojta 
can be performed is called Bhava^Ghata. 

God may be addressed as Vishnu as He 
pervades the universe so far as His knowledge is 
concerned. He may be called Brahman in the sense 
that He is the embodiment of knowledge and is 
of unsurpassed splendour. The name S'ankara is 
applicable to Him, for. He bestows happiness. He 
is Jina because He has conquered enemies- 
attachment and aversion. He is Arhat for He is 
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an object of worship to gods, human beings . and 
others. He is nam^ llrthankara as he establishes 
Tirtha, 

*' wCti, «<C aHl-<lRs fkwH 

«c*t Wi«r*tl i((dHWS Wl^l HI i^HWi wilH 

d. »l *1^1 

c(l«f*«lQir wi^i oHHS« i^lHd. ^ cletHHltH 

•iW, WlHHl, »l^l ”—33 

eiHHK'ti •ii^i d. <lci ‘i— 

'* sr^ i^th: 

SIHcSia- 
” II 

( shC^HwI^-cIIhC^— ) 

(vr|, M«3W, Ch*1«i[hcI., 

V=IH>^, dl«f 3^, cl«ll %HlS,l€l, 

*(l«i^i»i, (h^hw, Hing'd, hSi^ vJ^wi 

‘ * Sldil oHlMi, annK ‘ ^511 * »liil 

Scti^HK, HiWlHl*!.. ‘ * Sl^il 5ll^l ^H- 

‘ «'3^ ' ‘ a^cHl ^ «^5ll ?l. 

' wift * ‘ ertst ’ wmlcv m^v'hi *Ii3h cI, 

Wl^^l Hi ^ VHH & ^ »iaH, =*H«lHl 

‘ snftsi: srfe’ ,hwi 

3*11 d <l anaH. * dl«f*3R — ' ^ HfCttftfir ?W^: [ 
SldSi dl«f ^ cl catf 
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wVttfiRTr: qsfw ?— 

'JrHfSiwiTOf^^ft^nPRt: gq wg^»» t Ct » 

^ «N^ * «i#!j ft«nitsfs=?j8f#5ift- 

5 ?>?! ^ts^t ii ?v ii 

In Bharata-kshetra ( and Airavata-kshetra) there 
flourish twenty-four divine beings called Arhats 
during the two cycles, the Utsarpini and the Avasarpim 
which are as it wei*e the revolving wheels of time 
consisting of six Aras ( spokes ) and during the for- 
mer cycle prosperity goes on increasing whereas 
during the latter it goes on decreasing; while, in 
Videha^kshetra the Tirthankaras who give happiness 
are always to be had. ( 34 ) 

Notes; — Jainism divides the ages of the world 
into two cycles, the Utsarpini and the Avasarpini. 
These two cycles make up a Kola-chakra the number 
of years of which is twenty crores of crores of 
Sagaropamas. Each of these is again subdivided 
into six parts called Aras. The six Aras of the 
Utsatpini period are ( i ) Duhshama-dtihshama ( the 
age of great misery ). ( ii } JOtihshama ( the age of 
misery ), ( iii ) Buhshama^sushama ( the age of 
misery and veiy little happiness; the period wherein 
pain preponderates ovei* felicity ), ( iv ) Sushama-- 

duhshama ( the age of mixed pleasure and pain, the 
former being in excess; the age of happiness and 
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very little misery ), ( v ) Sttshama ( the ^ age of 
felicity ) and ( vi ) Smhama-sushama ( the age of 
great felicity ). The names of the six Aras of the 
Avasarpini are tho same but they occur iu the 
reverse order, S<v.<hama^8ushama being the fii-st. The 
Avasarpini is the period of descent which 0 {)ens in 
great prosperity but ends in extreme pain for the 
living beings. Durinj? this period, the climatic 
conditions, the productive powers of the earth, 
morality, religion, longevity of people, their stature, 
go on deteriorating. In short, the process of decline 
continues in every department of life. The Utsar- 
pini begins from the worst conditions of life which 
gi'adually improve. This Ctsarpini is in its turn 
followed by Avasarpini and Avasarpini by Utsar- 
phi and so forth. The first three Aras of the 
Avasarpini and the last three of the Vtsarpini are 
periods for enjoyment. At present we are in the 
fifth Ara of the Avasarpini period ( we have passed 
through about 2443 years of it ). The numbers of 
years allotted to the Aras of the Avasarpini are 
four crores of crores of SagaropamaSf three crores of 
crores of Sagaropamas, two crores of crores of 
SagaropamaSy one crore of crores of Sagaropamas 
minus 42000 years, 21000 years and 21000 years 
respectively. 

It is only in Bharata and Airavata Kshetras 
that the twenty-four Tirthankaras arise only during 
the third and the fourth Aras of either cycle. Such 
is not the case in Videha-ksh^tra, There Tirthan- 
karas are always to be found. The period too, is 
203 



not there divided as here, for, there is always only 
one period corresponding to the fourth Ara of the 

Avasarpini, 

The names of the Tirthankaras of this Avaear* 
pint 9.V& ( 1 ) Bishahha ( or Vrishabha) (2) Ajita, (3) 
Samhhava, (^) AhUinandanat (5) Sumati, (&) Pad-* 
maprabha, (7 J Supars'tm, (Sj Chandraprahha^ (9) 
Suvidhi, ( or Pushpadanta SHtala, (11) SWeya^- 
msa ( or S'reyan ), (12) Vasupujya, (1^) Vimala, 
(14i) Ananta ( or Ananta^it), (1^) Dharma, (IQ) 
S*anti, (17) Kunthu, (IS) Ara, (19 )Malli, ( 20 ^ 
Suvrata{ or Munisuvrata ) (21) Nami, (22) Nemi 
( Arishtanemi ), (23 ) Par^va and (24) Vdrdhamana 
( or Maliaw'a, Devarya, Jnata^nandana )'\ 

iHl, «IW ^ ?— 

« * ' 4l«l, 'I 

«ldl ^ ' ilcH, ^ ^ 

Ji4l« MM d. ci vil «M*?l il«a » » aHlRWldll 
4101*11 Ml* *i Ml ilOlHl Qi^n- 

M’«^ 5licn« aiicaw dlMp’lr^l ScHM MlM 
d. ( 4 -^ MlM*ll^l c(l*l’^4^l «Sl ei<Hl 

&. — av 

*Mwi'. ^ 4ioi*0 wt‘« ^’MfnSli mHcU mm d 

* For the names of the Tirthankaras of the 
preceding and the following Utsarpini, the reader is 
referred to Abhidhana^hintamani by Memachandra- 
charya. 
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si<a an^l ^ hm^ %l*H(^wfl HAcfl «IH 
^ cl^l aHci«R*^fl iicn » «HWl ^ 

d i^ctl @€{£i 
Wll^l iw d. inn'll « 

\3> ani^l^lwl 

an*! |:hm— »i<=i%i(h^P sh^I @c^(h''h( 1 kmni 9fl«n- 
‘^i«ii ani^wi Qi^ftiCi ^i^iHi aiic(i^ aim d. 

S^iati cii Slit hvfi & an^ cl »i'i«Rf«4i*ii Slim 

Wll^l d. cHl cflaf'i^l IlH d. 

^a T aie^=!rtre r *gp isr" a ii mfa:un n c r mf 

q< I WW "»|^ sirai wpajf%?»- 

’mRC I 

' ?s»ra: 

«nfn^#i^^%g’5?5nrs ’iim: ii n 

To remember the name of God is the Nama 
Puja and to worship His image is the Sthapana I\ija, 
That a particular soul will be Arhat in future and 
( that a particular soul was Arhaf in the past) 
and hence to bow to Him now is the Dravya I\tja 
and to worship God when He is actually present is 
the Bhava Puja. ( 36 ) 

ciwiG 

“ WWlt-ll 'iw^‘ h\% cl clrQ •tlHVn «H^<(1, ^*11 

<l cldl ^Pu\«n ( %mH»llV>1 ) SlinHaii 
«i^«i ) dl«f’*Rc«iJl •mm?, h?^i <l st^i- 
' * ^ai^fWcfSJJigL I 
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tmHjvi d •h! 1 H.«l «<ft a «WH«t 

” — aM 


aict Rffid mmi w»win.^ 

QIW 5l ailR (d^H d. ‘ 


8|^ ?r f gT i T ^^ f^ f^rSr^: * an^iK ^ 

i^dwi Wll^ & ^ * i^dlH &. SHI * [d^M 


:t*llHd 

* a?«i 


RlcilH €^3t M€l*^ Hdl«0 «iaiH &. ■^AfillJr wiWl»f cll 25‘=lMi 
Wil (d$H Mlcl^ HA 


HAWHlMi aHl^ d. <VA Sldri^* * m * riiH cll cl * dlH- 


HA * UWJt, Hl^ *iiy HA^I »llirl^ &l^ill 

^IH cl * ^HlMdl-HA ’ fc^dW; ) HA ®cMd 

HHWl^l &, anau HW H^Ih & ^ ' S^oH HA * d; »l^ 

«>K<a €IW3‘, €lW [^3l^ (iHldl i^dU HA^l ‘ HA ' 




^1 51 srfinnst^nft^ ^ 1 

5ft ^ ^ 

^5?|5>15!H51^% ?!5J^ II II 


Which thoughtful man would say that the image 
of Arhats must not be worshipped ? If he says that 
we are mistaken in trying to construct an image of 
Grod who is formless, it is not true; for, this fault 
is not applicable to us who admit even the Jivan^ 
miikta as God. Moreover, to construct an image of 
God who is form-less is good, as it is useful for the 
purpose of concentration and as it reminds us of the 
ideal, ( 30) 
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Notes:— The author examines in this and the 
following verses the arguments advanced by some 
persons against image-worship. In this verse, he 
refutes the arguments of those who say that image- 
worship is unjustifiable, since it is impossible to 
construct an image that shall be an exact represen- 
tative of God, in two ways : ( i ) by admitting that 
God is formless and ( ii ) by considering God as ha- 
ving form. 

In the former case, it is argued that though it 
is impossible to construct an image which shall be 
without form, yet it is desirable to have an image 
as it helps us in concentrating our mind and bring- 
ing before our eyes the ideals that God possesses. 
The main reason of worshipping images is that the- 
reby the intended purpose of awakening in us the 
true notion of God is served. The image is not 
identified with God, but it inspires us with noble 
sentiments, which, if put into practice will enable 
us to attain His status. Thus it is clear that it is 
not unjustifiable to worship images, when they^ help 
us in our spiritual progress. Moreover, it may be 
here pointed out that according to Jainism image- 
worship is not an end but a means to an end. Fur- 
ther, it may be remembered that Jainism does not 
compel every one to take the help of an image. 
Those persons, who, in virtue of their having far 
advanc^ in spirituality can concentrate their mind 
without the medium of an image are allowed to do 
so. They meditate upon no one elM but tto divine 
nfttvffe of tbeir own soul. 
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. In the latter case^ that is to say, by considering 
that God has form- by looking upon even the Jivan- 
mukta as God, it can be easily seen how ill-based the 
charge is. The same thing can be rather said for 
those who do not admit the Jivan’^nvukta as Gkxl 
and who consider God as Nitya^^mukta, 


I cl^ <Ml-cl 4 ? 'll, 

4(iw, ^cir^Sct »ll hA 

«Sa* 'l^n. ‘itfrt Hi8l VHiri HR'twi 

dlH ” — i\ 


w*n3«r gqi(^ fiRqW 

"V ^ ♦ r\- • rs _ "s, ^ . 



»r%nrf^ I 

«wm sjsHH f^i iivii 

»pns?<«[5- 
»rfWn «ipptrotl 

^ r. ^ 

TwnwinnniE i 



Ob wretch 1 do you find fieiiilt with him whdcon- 
templateB through the medium of an image thibJivan^ 
mukta, the great Lord of the three worlds, the em- 
bodiment of matchless luatre, the great source of 
supreme happiness, the leader among the five deified 
saints (Pancha ParameshthiJ and the possessor of a 
body having hands, feet, the head and the mouth 
like ours-that God, the extraordinary sun who having 
abandoned the great kingdom like a straw attained 
to Yoga, who having practised very severe austerities 
in dreadful forests consumed the fuel in the form of 
Karmans and hence obtained the knowledge of dis- 
cerning Loka and AJoka and who was worshipped by 
Yogindras ( masterly saints ), Indras and multitudes 
of Tiryachs assembled together in spite of their natu- 
ral antipathy, rushing forward in emulation to bow 
to Him first and who, by the light in the form of 
a speech full of excessive juice of the nectar of peace 
and effective as to be followed by human beings, 
gods and Tirycushs, completely destroyed the line of 
darkness in the form of excessive infatuation of the 
universe, which existed from beginning-less time, 
which is the cause of mundane existence and which 
cannot be annihilated even by seven suns ? ( 37-S9 ) 

Pancha Parameshthl. 

Notes: — In Jainism Arhat, Siddha, Acharya, 
Upadhyaya and Sadhu are collectively spoken of as 
Pancha Parameshihu Pancha means <fiv6* and Para- 
meahtkin, a supprior Being,' so Pancha Parameahthi 
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meanfl a group of five Superior Beings-the five 
deified fiaints to whom it is the duty of every Jaina 
to bow every morning. 

We shall enumerate one hundred and eight attri- 
butes of Pancha Parameshthi<^twe\Ye of Arhat, eight 
of Siddha, thirty-six of AcJiarya, twenty-five of 
UpadJi^aya and twenty-seven of Sadhu. 

The twelve attributes of Arhat have been already 
mentioned in the first chapter. Arhat {Tirthankara) 
is given the first place in Pancha Parameshthi^ though 
in several respects he is inferior to Siddha, But this 
is justifiable on the ground that it is he who explains 
to us the nature of Siddha and thus makes us 
realize him ‘and it is he who guides us in this Samsara 
by showing the right path-by preaching truth. 

Siddha is the name applied to a perfect being- 
to one who has attained final emancipation. 
He is thus a disembodied perfect soul. The 
number of attributes associated with Siddha is infi- 
nite; all the same, for practical purposes they are 
mentioned as eight. These we shall consider in the 
last chapter* 

Acharya is one who has almost reached the 
oi loas not ^ot 

attained omniscience. He is the head of the saints 
and his chief aim is to promote the welfare of his 
institution. Not only is he acquainted with the 
doctrines of his own system of philosophy but he 
knows also the tenets of other systems* He is a 
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personage of genial disposition, grave, learned and 
benevolent. He holds a third rank as he comes after 
Arhat and Siddha^ He possesses thirty-six attribates. 

1 Bestraiut over the five senses. ( 1-5 ) 

2 Observance of the nine kinds of oelebacy : 
( i ) Not to live in a place inhabited by women, 
eunuchs and animals. ( ii ) Not to passionately talk 
about women. ( iii ) Not to sit on the seat previously 
occupied by a woman, till forty-eight minutes are 
over. ( iv ) Not to look at the features of a woman 
with a covetous eye. ( v ) Not to sit near a place 
which is separated only by a wall from the place 
where the husband and the wife are sleeping or 
talking about love-affairs. ( vi ) Not to recollect the 
enjojrments of sexual intercourse previously enjoyed. 
( vii ) Not to take rich food which may excite pas- 
sions. ( viii ) Not to take even insipid food in excess. 
( ix ) Not to think of enhancing the beauty of the 
body, etc. ( 6-14 ) 

3 Control over the four kinds of passions 
(Kashayas), viz,, anger (Krodha), pride (Mana), 
deceit (Maya) and avarice (Lobha), ( 15-18 ) 

4 Observance of five Mahavratas, ( 19-23 ) 

5 Performance of the five kinds of conduct 
(AcTiara)*. Jnanachara, to torn, oneself to the 
attainment of knowledge. ( ii ) Bars' anachara, to 
have full faith in the tenets of one’s own reli^on. 
( iii ) Charitrachara^ to lead an ideal life. ( iv ) 
Tapaohara, to perform asceticism. ( v ) VirywMfa^ 
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to give full scope to one’s inherent power to perform 
the desirable acts. ( 24-28 ) 

6 Observance of five Samitis : ( i ) Irya^samitis 
to walk along the paths trodden by men and beasts 
with the eyes carefully directed three and a half 
yards ahead. ( ii ) Bhasha^samiti^ to speak relevently 
and according to the scriptures. ( iii ) Eshancb-sarmt%f 
to receive alms after proper examination- avoiding 
the faults mentioned in the canon. ( iv ) Adana-nik- 
shepana-samiti^ to receive and keep things necessary 
for religious purposes, i. e., to handle them carefully. 
( V ) Pratisthapana-samiti, to attend to the calls of 
nature in unfrequented places after examination. 
( 29-33 ) 

7 Observance of three Guptis : ( i ) Mano~gupti, 
to restrain the mind. ( ii ) Vag^upiit to restrain, the 
tongue so that it may not utter bad language. ( iii ) 
Kaya-gupti, to restrain the movements of the body. 

( 34-86 ) ( Total 36 ). 

Upadhyaya comes next in rank to Acharya, His 
chief duty is to give religious instructions to others. 
He has twenty-five attributes, in as much as he has 
to study and teach the eleven Angas and the 
fourteen Ptirvas, 

The twenty-seven attributes of Sadhu who 
occupies the last rank among the Pancha Parameshthi 
are as follows— (1-6) To observe the Gye Mahavratas. 

( 6 ) Not to eat at night. < 7-12 ) To abstain &om 
injuring the six kinds of living beings-the earth- 
bodied, the water-bodied, the fire-bodied, the air- 
bodied, the vegetable-bodied and the mobile. (13-18) 
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To restrain the five senses and avarice, ( 19 ) Tp 
observe forgiveness, ( 20 > To purify the mind. (21) 
To carefully inspect the pieces of cloth and other 
materials for the removal and protection of insects. 
( 22 ) To observe five Samiiis and three Guptis, 
( 2o-25 ) To check the evil activities of body, speech 
and mind, ( 20 ) To endure the twenty-two kinds 
of troubles ( l^ttrishaha/s ). ( 27 ) Not to swerve from 
the path of duty even at the cost of life. (Total 27). 

tHin 941^4 *lW, 

H'l'Hl aHPctlifi't clM hi\, iH'lM 

^(^Pl Ui^ci anJl 

HtOiiH ^r-ii «>cii Hm 

Slsplcl 

” Sldl mi; Vi7{ ^ Qin- 

dOi dUl hW- 

3114 wi-HSlRdl 

w?icWl 

-ami §ct<l <v<ll^l UQiim dWl i*ll, 

«^l:idl MIS, *IW 

SlMl 2i»M-^5cl RilimKt MfdMlS^Ul 

^Mld 6 MWR, sa’ 3V9-3K 

wm 

’s’lwd ft ^ qj 

iivoii 

That indiscriminating man who does under- 
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stand flie nature of Aropi^ establiahed by scriptures, 
personal experience and the practical affairs of the 
world looks with contempt at him who, after having 
superimposed with deep consideration the nature of 
God in an image contemplates Him who is the 
supreme being, who is entirely free from body, etc., 
who is formless and whose nature is incomprehen- 
sible. ( 40 ) 

riifl, cl, 

— 

TITO 

j^sqpijt sijjpjtSTTI TgqTi I 

51 ftrisn iiv^ii 

Why do you not worship the image ? Is it 
because of ( i ) the fear of incurring sin, ( ii ) want 
of getting any fruit, ( iii ) the fear of acquiring 
merit, ( iv ) the question of spending money, ( v ) the 
chance of killing insects, ( vi ) the impossibility of 
constructing the exact image of God, ( vii ) its 

* Aropa means attributing the nature of one 
thing to another. 
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Qoming in the way of performing oUier important 
functions or ( viii ) the image being inanimate ? 
These are the eight alternatives ( Viknlpas ), ( 41 ) 

“ Hvdl cl HlHdl 

iil^d ife oHH 4rHi' 

Mich fi’wi Mcft 

ttidcft ^Cd aniMcft 6Wl«ll anticii 

<V4 d SKI SiH anit Pis^Ml ”-V\ 

sit *117 

5'«jp%qwn5if? w, ssqsjpi; i 

'iws^sfir 

^ ft; ftF5JW>ft ? II w II 

( The corresponding answers to the above-men- 
tioned Vikalpas are: ) ( i ) There is no sin in worshi- 
pping an image of God as in the case of that of a 
preceptor. ( ii ) One gets no small fruit in the form 
of Bodhi,'^ ( iii ) There is no fear if merit is acquired; 
for, it in its turn leads to salvation. ( iv ) The spen- 
ding of money is fruitful. ( v ) A little bit of sin 
that is committed while performing an action with a 
good motive is nothing as compared to the great 

* Bodhi means perfect faith in the tenets of 
Jainism. To believe in objects as they actually are 
is the right belief. This right belief which is based 
upon reason is known in other words as Samyaktvaf 
Thus Bodhi and Stttnyciktoa are synonimoust 
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fruit accruing from image-worship. ( vi ) The quiet 
form ( of the image ) gives happiness. ( vii ) Even 
this image-worship is an important function. ( viii ) 
People care for Chintamani though it is inanimate. 

( 42 ) 

Notes: — In the preceding verse the author has 
mentioned some of the objections raised against 
image-worship. Here he examines them and proves 
them to be ill-based. To believe that by worshipping 
the image of God one incurs sin is unreasonable; 
for, if it were so, it would be foolish even to wor- 
ship-to look with reverence at the image-the photo 
of a preceptor or a great personage. To think that 
there is no benefit accruing from image-worship is 
unjustifiable, when the contrary result, viz,^ the atta- 
inment of Samyahtva-\h& advantage of immense 
value in as much as it leads to salvation, is achieved. 
To argue that by image-worship, there is a danger 
of achieving merit- merit that acts as a golden chain 
binding the soul to the world-is unsound; for, it 
shows the lack of insight on the part of him who 
advances the argument, when it has been distinctly 
stated that merit which is followed by merit ( Punya- 
anuhandhi-imnya ) does not come in the way of 
attaining salvation. It is unreasonable to believe 
that money spent in constructing images is wasted, 
when this distinct advantage is gained, that several 

persons thereby get a chance of pmdfying their mind, 
ennobling their heart. It is true that in construc- 
ting an image, in worshipping it, etc., sin is incurred 
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but what is this sin when compared to the merit 
achieved from it? Is it not desirable that one should 
always perform acts where the gain preponderates 
over loss ? To say that it is a sheer waste of time 
to worship image and that it comes in the way of 
pf'rformiiig important acts is a height of foolishness; 
for, even image-worship is one of the means of 
attaining salvation. To laugh at the idea of image- 
worship by advancing an argument that an image 
is after all inanimate shows the want of understan- 
ding the underlying principle of image-worship- the 
principle that none can question. Moreover, is it 
not that people solicit CMnta^ratna though inanimate ? 

There is a great deal'of variety in the images 
selected as an object of concentration. Any thing 
that will enable us to realize our aim, viz., of being 
free from the fetters of births and deaths, in other 
words, of attainig the status of God-of reaching salva- 
tion is a fit object of serious concentration. A Jaina 
image of God is the right one to inspire the mind 
with the sentiment of renunciation ( Vairagya It 
teaches us the correct posture for concentration and 
meditation. Such a result can hardly be expected in 
case an image is so constructed that it has an image 
of some woman embracing it or sitting by its aide, 
that some weapons are placed in its arms, that it is 
shown as turning heads or that it is of a ghastly or 
terrible appearance. 

wimx MiM »l«R 
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[ aia«r- 

HIM «ig* cl^ii ?i»^H«ll <hm 

*w H«fl; wi'Sl <ioHc-HM 

&; 9h«M MIH eiiaicli vscti 

Mm «IM ^U'dlircl %i>H aniM-il^l d; ani ( ^CtV- 

M5d ) 6; <va »1'HI Th^ 

2ll1l Wiw^ V^cll 

%H*^£Io aid ^liHl «ll^<Hl aHl4 
M^^d *illS«Q nfciHlfid ani^ &. ’^dfill'^l SlH b\ 

$ ’i MCcIHI MIH «lial M^a 

dH«l^ 3t^dWi MIH €llMa* d«(l, dH »l^ M^J 
WHS? M«fl ai[d\«ij^‘ i'y ^*0, SJh HOJ ’^Afill^l'i' 
MW^ d, G'd "i ai{Ti\<»d«ft 

|M Ml'd HIM d. ajfd'vdiil ‘m’Mih & »l^ »il«n 

«‘«lRHi ^H«3i Mi €$(l4l &, MQi cl 

5lftl5l ^IdHl <^^(51 M^N^lSl 

•'H^^H ftoH dJtl^’ «IH & »lH 
HH^‘ S5^l aHlcM^Ckl^l 6ll9i 

'hTtI'KI ^Mdl, H?»l» Pial^ il^mi 2i>\i*{[ f^’^l MMl^l 
%l'<Wd ^ aH^l »ll«ll MlM €liaiMl^ll QiH d, cImI 
<r^t)Sl d[^, 3lH *S^4llSl dRK*il ^Mdl §, r*t<sl 

fdMl^ i^ldi MlSiH Hi 'S 

«*9llta«(ftd anC'H MlM eilM, M»^ mRi^IH 

^4, ^Wl«(l >laidlH d. H«ll b\?( i\i 

(rtlvjwl. iRdi <Hl^ MM ^IH cll ^ i^MWi «&lPl d«ll. 

«Hl ♦•HIH aiRl\«l6,l^l ^ mImh QMlffr^d MlH &, 

cl^ft MlM^l €IM VlJ r^fll'MHi d siMl«(l an^ ^ MlMttM 
MMHRlRlMl IdSfld MW <vcll ^lMl«ft a4fn*'i«l^l fd^H 
aHMSd d. MtfO, anijjtd «H^l«n^ ‘Hdl d «L^, 5l «e{l$l Mi^ 

"HHW d» ^Inl «id »ll|(d «Hdl'(l^ cldl iVHlHl 
cll cl ttiCcl iloiMMlM* %ilMd d. aipl’vn k^Mlni %IHH «IH 
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d ^<£1 «IH &. 5ln 

an H) an^ SlriUft 5ii8i 

<iii«i d. ajfn <vi d 5l^ H.”t «i4i 'i«(l, 

ann H<Si all'll’ -^'clSl -ll^: C^-cIIhG^-^C'I <Vi «cti 

aHl @M^«(1 aifTfH.M 'ilW 

Mfcij ffvlcl^l 'HlU aw.W^i ri«il «tlH &. 3i>^ 

f^Tar»T^SFrf^rs^rf 5?r: I 
5^!T^^5r%?fq5mi I 

w: II II 

Alas, oh Lord I Chinta-ratna has slipped off, 
nectar has leaked out and Kama-kalas*a* has fallen 
down from the hands and Amara-~falina (a wish-gran- 
ting tree ) is burnt up, of those dull-witted fellows 
whose minds are consumed by misfortune -who are 
jealous of the happiness resulting from thy worship. 
( 43 ) 

VMl d, ^HHl, ‘^v'aqHi "tojl 

d, 91^ d, iSi ai^l 

d an^l 4ll3ill d. 

* Kama^kalas*a is a sort of pitcher which grants 
every desire. 
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ft«4a«!wS»rsPf »r *wwrn— 

%^s5in 5tTf^ 

^ ’itN: I 

sE^»n?ft ^e^?! g% ii vv ii 

Oh God, I will never forsake thee, even if a 
stone were to float on water, the sun were to rise 
in the west, body of man were to be free from 
secretions, that of gods were to bo aifeoted with these 
( i. e., a man were to be turned into a god and a 
god into a man) and some conjurer were to assume 
thy form and descend from the sky and were to give 
a great deal of advice. ( 44 ) 

Qoh «IIH an^l 

€lW 9Hlil«l>li«il ani^ wil^ 

S I d^l 4*0. ” — YV 

* # * # 

* H' ❖ 

* s;: sjs :(: 


5l Hsf »HlMi 

anislwrii, *4fd-'iwi4l 

ycHlffi RRH 

4l>H'tWl H'aiH ( wifdH ) ^ctni^i wUhISI, 
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CHAPTER V 
Path to Liberation 

Contents : — Path to Liberation, Nine Principles, 
Ontology, Infinity of souls, Beturn of the Liberated, 
Duties of Sadhus and S*ravakas defined, Salvation 
and Conclusion. 

^qar 5^1- 

%fh l^sf^r *Rf«t S^l^R X(m 5R H^ll 

It is said that right knowledge and right conduct 
constitute the highest path to salvation. To realize 
the objects as they are is called right knowledge. 
Though there are only two categories Jiva and 
Ajiva, they can be treated in detail as nine, viz., 
Jiva ( animate ), Ajiva ( inanimate ), Punya (merit), 
Papa ( sin ), Asrava ( influx of Karmans ), Samvard 


* I 

36 
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( stoppage of A^fam ), Nirjara ( wearing out of 
Karmans ), Bandha ( bondage ) and Moksha ( libera- 
tion ). ( 1 ) 

Notes : — ^The number of categories under which 
the substances can be classified differs according to 
various stand-points. For instance, if reality-existence 
is taken as the standard . of classification, all the 
substances will fall under one category, vsV., that of 
Sat, If we examine the substances from the stand- 
point of life, we shall have the two categories- ani- 
mate and inanimate. If we take into account the 
6ve subdivisions of Ajiva, we shall have six categories. 
And, if we, include Punya and Paya in Asrava and 
'Bandha as they can be really so included, the number 
of categories will be seven and not nine. 

d- HHltf »ll^ 

MIM, «t'H wiJl SlH 

•« ( ciT^i ) »inmRi anioHi d. — i 

ivd 5l * 

UH * H^wcii OVA ( 

HHi*f %lHfl>rHl C^'ll «IVJ *vd\. 

s»HUWcll d. wtlcHrtTt^ll -I *iki 
wlw WHV »lUl*icll viuHijx' UH «iui 

»lCH «ll*l 0, 3l^5l «lll €ll»lcfl witifl 

»ll UW«a«v 

5l<a*ft «siH 5 ih «nsMi <1 
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4(%U‘ •iJl «wi^««€p'l (w’JlT 

4^^) 3l &*i Ml3f »lH %l^«llWl(l 9iHS^ «lrlH 

d. ailRst^l »l«f ^IclWl HlH»ll «^l3lll(l ji 

«H<lWei* wl &. 

•Hf wfurfw ^sisrH^— 

vr^ ^ laftsi ^*l(^?l0ssth»«5 W^t 

JR ^ ^ 

«TO} Hs^sir li^Rt fira^ ii’iii 

Those who possess knowledge are indeed Jivas, 
whereas those devoid of it are Ajivas^DAarma and 
the like. Good action is called Punya% bad action. 
Papal the channel of KarmanSt Asravai the stoppage 
of Asrava, Samvarai destruction of Karmans, Nirjarai 
the bondage of the soul with Karmans, BandhaiKoA 
quietitude ( resulting from the complete annihilation 
of Karmans ), Moksha, ( 2 ) 

^otes : — The activities of body, speech and mind 
which are technically called Yoya are the channels 
through which Karmans flow into the soul. Imagine 
the soul to be a pond and Karmans, water. Then, the 
inlets to the pond through which the water flows in 
are Asrava. To shut them up is Samvara, It is clear 
that the accumulated water of the pond can be ex- 
hausted by first stopping the inlets and then by'", 
allowing it to be dried up in the heat of the sun dr 
by aUowiog the people to use it. This 
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to Sammra and the two types of Nirjara. When 
there remains no water in the pond, it gets dry; 
nmilarly, when all the Karmans are destroyed, the 
soul attains liberation. 

*•* ^ ci • 25=1 * 5l 

^fCcl-W4 * »125«1 * ii'llH Wi22>n HSWMl HMlfvllrlH 

t^5l^ d. <l ‘ *, cl ‘ MIH 

^ • anm *, cl^ ( cl ‘ *, m 

cl • rWv. \ cl • *H'H * (k^ ( %=f 

«lH-«ficl 5l aHUMljJ* &. a^=l, »>{Im 

HiikUi :ilcH^ t>Hlcll n«ft ^«ll^^=l«(l «l«4l «»IH 

&. <IW 

ani^ &. aHl »I25^ dT^dl MR »l^l anHMp, 

«»H^ il«Vl cl * ) 

cl * MIM ' d. ^’Mftl, v{\Xm, ^M, €1h'' 

RSl^ 5l>Hdi iH\wi Ml'-ct MIH d, cl 

‘ Wil^ d. wi^l <vMl |:>H'tl «lM3fl UlK MlH d 

cl Sh'^ 1 * MIM ’ 9Hi^ 

^t'ClM, 51 i&*{Ih, »ll*J, dlM, SliH an^l an-cl^lH-aH wiU ^>11^1 
dWW^m, wi^ctUH 5l MW »i^4<H 4^11- 

MIM S?l\ d ifH'M'l »lUMld’ M«l ^H^M-nld 

^MlVl «vlH d. WWlQcl^ 3Hia«>igrt 

SH' 5lliid’ ®Hl MlRsi^l widilHcl 

d dUl clTM-MtiWi "llHl di-HdW d. an-cl^lH 
bte *iy «idl d«n. ani MW r«HlM, Mii 

an^QI wlH 5l JliWdl dlH aH'gRdl *4^^ M^fd^ll, 

wil^H SH^Hi •iMii Mll^iwi, 5li?t dlM 51^ M^fd *1^1 
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wi^Qi MIM 

d. Hs-Ah ^Icl^SnlH iliR, -ilH sV'fl M^frtwll, 

®aat Siw anPl ^ei aHlJi^H, cl«ll Wll«iK 

wlieil iHl d. 

* «rTil5r^ «ir^ ^sr r??rT«ra: ' 
aHl^ H * ani^'t ’ &. ani^n^ * »ll^=l * M«^ i^<=iwi wil^ 
wi^li 9>ii^ M«q ‘ 3rra-«rf^ Twr^enr: ' 5i 

'i^Uct «IIH &. »lUMl'fl »> 

i>x\l «IIH & H ‘ wim * HI * ' *^HWi aniH 

d. HH, HHH Wl^l OHIMI^I ^IH ^(H *H' vd 

^IH |j»f &. »ll^ Hd, HHH »lJl 

«iHlMl^l »1<V * ani^H ’ «l|* HI 

(Hrrt'l, H^hHi oHlHU HI IK ailH^l oHlHl^ 

a5HMl, »iHHl 

.(h 5(^ d* HHHl, HaiHHl OHIMI^I^H !*Hl9lH«fl 

n'Hlcti aH^SlHrll^ wilCcHi ‘ * 

^ISIH ^ ^HIHI ci ‘ «'HR * 5l Vif^ 

HW %'S d. »t*|l n'Hlsj' cl ‘ %’H^ * 

Mull'll Hi %’«hH H^l ^;i’ HIH * 'H'H * d. wiUHl i>f 

51 »l‘^ win HIH^’ aHUMl 

Hisll iH' HtS^ "IH %*<Jt'll -1(6, "ShIc anicHl^ 
eilHHl^’ i'fcl H«fl. iH' wi^l wiUHl 

Maa SiH %ilH<V In'S 3iH HlHHlHi cll **iUHl«A 

dcHf^ »l^ tHHUl HHHl'ft Ml ^ <5^ tSHScl HHI. 
qOft ‘ ^ i^HlH d cl anlcMKl 

‘ iM' ’ *SlW Sli >i«i^ <i(l; «^> j^oili 5ls ci>hH 

ct<ll licti •i^, anuMWi cituPtH (hRi^ 

^AWi ' *H' * ajHlH d. 
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SlWoHl «HIS *> 1^/1 Hi Hi d, cl^l 

ClV^l i^<=llHi «»llH &. Wll 

•iJl »II»W ‘HWl HlSll* »l«a iRWl 

<lH4(Hlfti«fl ^ HIH & «*IH »l^l 

«^*li ^H^ H4H HlH d wi^ @H^ >H<1 

Hi d, clH aHHpt H»^ *1^ ^Hct: »> >H<1 Hi d cl »ttrlH» 

d. «H® 5li^UlRl HIH &. MHH 

SSHctrH 9H^ Rhu lt^®llHi *11^ &. 

ftnrrnr^— - 

«Rn fijsn fiKPI JRlfW 

«ni^ I 

«t«ninJ ij5i«isRH<(i<i««^?^wn*ra; wmit 

ii ? n 

The soula ( Jivas ) are believed to be of two 
kinda : — ( i ) mundane { Samsarin ) and ( ii ) liberated 
(Mukta). Amongst these, the mundane are of five 
kinda according to the number of senses they possess. 
The earth-bodied, the water- bodied, the fire-bodied, 
the air-bodied and the vegetable -bodied souls are 
called Stkavara and they possess only one sense-organ, 
viz*t that of touch. All the other souls having more 
than one organ are called Trasu, All these souls are 
two-fold : ( i ) Paryapta and ( ii ) Aparyapta, ( 3 ) 

Notes : — Mundane souls are embodied. They 
are subject to the cycles of birth and death and 
have not as yet attained liberation. Liberated soula 
are disembodied. They will be no more embodied, 
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Tiiey have nothing to do with the worldly aiaim 
and have reached the state of perfection. 

Some persons admit the fire- bodied and the air-> 
bodied soiils as Sthavara, while others hold a contrary 
opinion. These differences in opinion can be reobn* 
ciled as follows. It is true that Sthavara literally 
means stationary-immobile, while Traaa signifies 
mobile. Thus if we were to take into account the 
literal ineanings of these words, we cannot look upon 
the fire-bodied and the air-bodied souls as Sthavara, 
But if we consider Sthavara as a technical name to 
be applied to the one-organed beings and as having 
nothing to do with its literal meaning, we can in- 
clude the fire-bodied and the air-bodied in the cate- 
gory of Sthavara, Tattvarthadhigama Sutra holds the 
latter opinion. Jivahhigama and Acharanga-^nirguktu 
vritti differ from this as well as from each other in 
their consideration about Trasa. Both of these divide 
the Traaa souls into two kinds, Gati-Traaa and 
Lcibdhi-Traaa but they differ in the meanings of 
these words. According to Jivahhigama, the souls 
having more than one organ are called Gati^Trasa, 
while the fire-bodied and the air-bodied souls are 
looked upon as Lahdhi-Traaa, The contrary is the 
opinion of Acharanga-niryukti^vritti, for, according to 
it the fire-bodied and the air-bodied are Gati~Traaa\ 
and the souls having more than one organ, Lahdhi^ 
Traaa, 

In the next verse are mentioned the number oC 
Faryaptia (powers) that the living beings of different 



kindfl can have. So long as a living being does not 
attain the number of Paryaptis expected in its case, 
it is called Aparyapta ( incomplete ), but on its 
attaining the required number, it is known as Paryapta 
( complete ), 

“ Sjn ?iW. ^Mi HHH 

( ) 82)^1 Silt, \ an^l HR SlH 

HR <v(a, aH^l HH^hCcI Si 

Sllr <HHl yPftHHKAl SilPftH 25^1 * d. cl 

KiHlHdl «HHl andliPfiH'UWn 22>^l «1«31HU *11 

«HHI 85^1 HhIM aHHHln SIh ^ d. ” — 3 

QH«H\h ''6 ‘ ^ * Hl3«a 

d. H HIH &. ^ Slo/ 9H«f»{l >iRj 

aiCclSliHi hR<HH<^ 3^^ cl wi^ 

Hf?^H«8l ^ %tH<Vcil. H^ct: aHlrHldl 3H*«HiS,- 

wiH^Hl Sl<v ^ aH^l 5iHclSici 3f>fe»t,^-wiH:t«ll Si «’«l<l 

d. ani 3 §hih d. wii*fl 

ThH^IcI aHHlcV. 5H«n ^Sd-WiHRl Si S2>^1^ 6l^«^ d. 

ani 85H-U Hli'UHl anioHl d. clHl HHH 

85^1*11 HR HSl^l d — Si'^PftM, aH?l 

HalCrSlM. Sl^PjiH 82^1^ cHHl 

5llPsiH^ cHHl, [Wcj^l tHHl, 

•llRlil aH^l H’slPfiH^ <HHl, fvot^l, -lltilStl, an^l 

3«8f SlH ^IH d. HHH Sl^pjiH 22^ Wl HR 

nil <1^ ® — H^'h, <V€l, anpH, Hl«i wi^ H'I^hCH. Sl^P^H 

39^1^ * ’ H««l aHlH &. ^HlHR ««*a^ll aH«P 

«IIH d. H^*a aHl cl<VHi «3cll 

•i«ll, Xli Si S2^l!j' HlR^ltni 'IR 
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«clHlr. ] NyS7ft'<>Kii»iBUUijaU 

Ml «M^i-^Ru<H«u4l (^Hi it\ H^HCVt ^ «fictRilf>i^* 

&. a»l «?J|i^li HiRoiiRi ««•« ^ a^'tni ^i«tl m»i36i 

&, ciaeQ mhIRi ^ a5®i ^*ii 

H?l *1 fHl cl W'l^ wtHHl^ »ll^ ^ ^ 

i> cm> <1^ mhI'a ani^ d. 

m'n «w» 

sftw II V II 

Ahara ( taking food ), S*arira ( body ), Indriya 
( Bonse-organ ), Pranapana ( respiration ), Bheuiha 
( speech ) and Manas ( mind ) are the six: Paryapth 
( capacities ). All those living beings who have one 
organ have four Paryaptis, and those that have^twoy 
three or four organs have live, while thoae^if’ho 
possess five organs have six. The one-ergasMld baspe 
two subdivisions, Sukshma ( subtle ) and BddarM 
( gross ). Pratyeka Vanaspatis are ^(J€iro, < slMIe 
Sadharana Vanaspatis are of two lainds, Ssdtkhma^tiA 
well as Badara. ( 4 ) 

Notes: — ^The one-organed living beengs hm 
Ahara-Paryapti, S^arira-Paryapti, Indriyii’-^ParygpH, 
and Pranapanor-Paryapti^ that is to say, they have the 
capacity of receiving Ahara, those of developing the 
bodily form and the organ of touch and that- of 
respiration. Those that have two, three or four 
organa nod the Aatmjni-Panchendriyaa Imve the 
37 m 



c&pacity of speaking besides tbe above-mentioned 
ones. The Sanjni^Panchmdriyaa have all the six 
capacities. 

The one-organed are of two kinds, the subtle 
and the gross. Out of the earth-bodied, the water- 
bodied, the fire-bodied, the air-bodied and the 
vegetable-bodied, the subtle fill up the complete 
space. These living beings are so minute that they 
are invisible to us. 

The last class of the one-organed lives viz., the 
Vanaspatis ( plants ) are of two kinds. Of some 
plants each is the body of one soul only, while of 
other plants each is an aggregation of embodied 
souls which have certain functions of life in common. 
The former are called Pratyeka Vanaspati, while the 
latter are known as Sadharana Vanaspati. The 
former are always gross and they exist in the 

habitable part of the world only. The latter may 
be gross or subtle and in the latter case they are 
distributed all over the world. These subtle plants 
are called Nigoda. They are composed of an 
infinite number of souls that form a very small cluster. 
Innumerable Nigodas form a globule and with them 
the entire space of tbe world is closely packed, like 
a box filled with powder. 

•' anii&R, %<1^, »l » mmI- 

d. an?, NR 

wlH d. UAi d aH^l 

^^\ «tl« l»l 5W\*{1 d. ” — y 
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«dnir* ] KyaSa-SuBoiillLnjali 

sftPfiH aia^RpJtH^l am H'^l- 

P^H^l »IH6R, anJl QllHl; ^uTi %l*«fl ‘H'SIP^hJI 

am4«, fcIPfiH, 31H8|, QilHl »hJI »W »IH » ' HHV 

(^awli d. 

^lPs;M«tl «!l 5l« d:— H&H ^4<n. JJl 

MlR<HlC«llt ««■% d. <V€lfclH, 

<l<v%fcw, «tl*liW OftH «^»l^MClilH 25^1 WIIMI €ll!iHi 
exil'd d. rtHlH 32>^l«fl ^\«{l d, SlH 'IcThW 

%^lPftl!i* Myi d. ani 2i)^i ancH'Ct »IIH- 

i^l«(l ailcll oilt\ <V(ailH, «Hl« 

aHpHtlM, »Hl« «liaSW, *HISR «r5illHi 

5*41^ &. dS'l, *l ^IWl ^W, »l«ft 

MiSi, R5l^ ^ 2?Hw[ Ri d, cl 29^1 

«HU^ Mil'll. ^ 9^<n^ anfa*! R5l^*fl aniHlcI -t »|5li 

.^W, cl oyca-i'^l RalX^i-^ 29^wi Ri d, 

^ «HISR ow'HilH 25^1 JHHOV'CII. »l MHli^ C\^l, wifa»1, 4lv«a 
(^3l^ «v> S9^l«t( R'i & cl «HIC^ bhR'I&IH 25^1 d. 

•H4«i«iicli mu, ^ 29^wi Ri d, cl *4it^ ^\*ihw, &. 

m-«n, Ji«i>Hi, M9 (iR» «4i«^ d. «4u^ 

ci-l^MClIilHm ^ d-Mc^i an^l 5*14 «^RMi wia'cl 

^n<Hitfa 'iwR «Hiu ^ «t*i%>iR«ti 

4<^a<ai, -i^li, hh'-hiIi im, oimitfl 

%%>Hl <HIH ( ^IH, iJ^hL Ctict^l < 

•*ul d€lll «11<15>1 cll *^<1*0 <9l3l cl «Hl€^ 

cl«fl Rh<Ici «i*i- 

%m(cI 

«wwrf^ c^Ri atp»f ^ gfit* 

;^i 



«<i<in snftwn 551: nvi 

anf*n *Rrai ’if i» 

iiRS-^«H5-^t SJTOilJ I 

»ft!t{"n qgsnt 5 *r: iRf^i: 

«WRn arf^ fiidt 'q n^ii 

— gwflc I 

There are five eeuses- the skin, the tongpe; the 
nose, the eye and the ear. Touch, taste, stiron, 
colour, and sound are their respective objects. Worms, 
Iteehes, conches, shells, etc., possess the first two 
sensea, while centipedes, bugs, lice, etc., have the first 
three senses. Mosquitoes, wasps, moths, and the like 
are the four-sensed. The Tiryachs namely, the aqua- 
tic, the terrestrial and the aerial, Narakas ( denizens 
of heir ), gods and human beings have five senses. 
The five-sensed are of two kinds-the Sanjntn and the 
Asanjnin^ Sanjna means power of thinking. ( 5-6 ) 

*• fcistl, (w<H6i, vi7{ Sift Mi««i d 

i^Hi \\ d. 

hni W^l, «*>M> t^9{i ^ Si 

HXhh tkH aHt(i «tlRlSl«ra(t 

Mct'ai »llts ail^ 

an^ »! hHw 

M’SlPjlH 

«! an^ an^nl. «’ni aniilq^ h*i«i 

«Cw. H, % 

q*t*a» m »i4«i 
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9^ ^ 5{Sl 

kmi, klM<v<tu MkAt ^ 

>4fi%^. 2l d-*^HV M%2il 9i7i ai^V 

•^H*tl |«llAl*fl «l^«{l ilH <l ^IHV M^3ll «>l<V«ll. ^>Hk 

4’^ Hi^ ailHAWfl *l^<ft ^IH ^IHV 

M^Sit di ), 

am'**? HliaSll d. &-H’^ w|J¥ . 

«*«ii »wH »i*t-2l2t «^. 

kl^awin. ^ »i^l (^M<lvi cl «i«*;j[l, H'alirfiH 

(^mH«lt cil *HHI i^. M'alPjiH^i ^<4, -lltJrti 

<m aiof^ Si 

•nH & »lJl CclH’^'Sll cl«ll 

•H«‘?fl H'alftiH d. 

<f^ 

nmm i 

5PWW(:, H^jT«wr ’HTO* I 

#n:, tf^ 

^5t II ^ 11^ 

I 

Speech ( power of speaking ), body, mental 
power, the five senses, duration of life and respir-, 
ation are the ten Franas. Therein every soul has 
( at least ) four Pranas, viz., the body, the sense of 
touch, re^iration and duration of life, A Vtkalm- 
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driya (i. e., a soul having two, three or four 
fieneeB ) and an Ajsan]ni--PancKendnya have speech, 
and a soul possessing Sanjna has mind. Gods and 
denizens of hell simply rise into their conditions. 

Those that are incubatory (Andaja), umbilical 
( Jarayuja ) and unumbilical (Potaja) are known 
as Garbhaja ( uterine ) and the rest are Sammurch* 
Mins, Gods have two sexes namely the male and 
the female; the Sammurchchhins and the Narakas 
are of the neuter sex and the rest have all the three 
sexes. The bodies are of five kinds:- ( 1 ) Audarika, 

( 2 ) Vaikriya, ( 3 ) Aharaka ( 4 ) Taijasa and 
( 6 ) Karmana, ( 7-8 ) 

Notes: — The one-organed lives have four Pranas, 
viz,, body, the sense of touch, duration of life and' 
respiration. The two-organed have in addition to 
these the two other Pranas, viz., the sense of taste 
and the power of speech; the three-organed have 
over and above these the sense of smell; the four- 
organed have one more. Prana, viz,, the sense of 
sight and the five- organed irrational (Asanjni) beings 
have nine Pranas, the sense of hearing being the 
ninth. It is only the Sanjni--Panchendriyas that 
have all the ten Pranas, the mind being the last. 

Birth is of three kinds namely SammurchAkhana, 
Garhha and Upapada, The first is the spontaneous 
birth. Such a birth is not the result of the union 
of the sexes. The second is the formation of the 
physical body by the union and development of 
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the'&t]ier*a seed and moiher’B bl^ in tba womb 
of the female. This is again of three kind0« viz., 
Jarayuja ( birth in a yolk sack, flesh envelope, like 
a human child), Potaja ( birth without any sack or 
shelb like a young ona of an elephant ) and Andaja 
( birth from a shell like an egg, like a pigeon )• 
The third is Upapada. Gods are so born in a bed 
while the Narakas are born in a Kumbha, All 
beings having one to four organs are Sammurohchhins, 
Except the gods and the Narakas who are Upapadaja, 
the remaining Panchendriyas, viz., the Tiryach^ 
Pdnchendriyas and human beings may be either 
Sammurohchhin or Oarbhaja, 

The bodies are of five kinds:- (1) Audarika, (2) 
Vaikriya, (3) Aharaka, (4) Taijasa and (5) Karmana, 
Of these each is a higher and more refined than the 
preceding one. The first body is gross whereas the 
remaining ones are subtle ( invisible to ordinary 
human eyesight ). The first three bodies are formed 
from the Ahccraka Vargana ( molecules of assimilative 
matter ), the fourth from the Taijasa Vargana and 
the fifth, from the Karmana Vargana, In the case 
of the first three bodies each has innumerable times 
the Prades'as which are in the one preceding it, 
whereas in the case of the last two, each has an infi* 
nite-fold number of Prades^as as compared with the 
body immediately preceding it. At one and the same 
time one can have at best the four bodies, Audarika^ 
Taijasa, Karmana, and Aharaka and this is so in the 
Xfogie of the saints alone. Thus, at no time a living 
295 



oan have all the five bodwe . at enoe. Bvevy 
ndBndana aoi:d has always j»t least the two bodtes, 
Taijasa md .Karmma, the time the soul tf 

on its way from one inoamation to another it baa 
only these two bodies. Other\^, it has generally 
sj^king three bodies. In case of gods and denizens 
of h^ the three bodies are Vaiknya, Taijasa and 
Karmana, while in the case of the other living be* 
ings they are Audarika, Taijam and Karmana. All 
those beings who are Garbhaja ( born in the embr* 
yonio way ) or Sammurehchktns ( bom spontane* 
ously ) have the Audarika body, whereas those who 
are bom by IJpapada have the Vaikriya body from 
their very birth. The Vaikriya and Taijasa bodies 
can also be acquired by performing the special 
austerities. By means of the Vaikriya body one can 
assume different shapes and produce various appear- 
ances. In the case of the meritorious persons the 
Taijasa body performs the function of giving effect 
to their curses as well as to benedictions. The Taijasa 
and Karmana bodies offer no resistance and they 
penetrate and permeate up to the end of the universe. 
They are connected with the soul from the time 
without beguiling and are absent only in liberated 
souls. The Karmana body which is the receptacle 
of Karmans cannot be the means of enjoyment to 
the soul through the senses and the mind, as the 
AvAariha body is; that is to say, one cannot perlbm 
the . functions of the senses and .the adnd by 
nf this body, Ahofoka body which is the ^peoial 
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] NySya-Eoaumanjali 

property of a saint is csreated by him, #hen be 
wants to consult a Tirthankara on some subtle or 
momentous question. It re-enters the body after the 
function is over. 

5l 

^^4ll (HW) 

anJl hh §ih 

@cH*'l H*1 h an^l ‘HISH'll «H^HU Htftt ^H<tl 

an^l wi^l flHl 

d ‘niiA'ii "tHi ^€*iw d. hr hsi^ d— 

H^H, aniai^S, anR ” — ^V9-^, 

HW Hlt^ |lH &— «H<a, %H|Pr-ftH, 

an^ *«tl^lia-»ni«. V»-- ^H^fPftM, 

aHlHH an^ ’Hl^liavsHR; Sli 

’Hid; a>li fcl&fiH HHHl«a anis; 

H'alPfiH^ »lS Wf^^SiH dH an^l «*4jl wli Hd 

HHHl«n Hl^l §IM d. HldlCndldl aH^^l Iddl ^ @cH-d 

HIH d <i »ll 55^1 H^^Hl, Ral^ an^S 

^Hld"^ @(H-d HIH d. ^^dl 25^1 

•nlQi'lU fdH'H H'alPftH anHlcV. an^l 

— 5l «l HSl^dl ^IHd. H^^dl 

H^l »l HHli^ ^ Cd<Hl^l Hi d. dl^id *4^1 IclKl ani 

®<Hftl HldHRl SHita dH'U W-H @HHISW HldHlH* 

anio^l a4«4l^ wi’S^ an^ dl^jA^il 

an 6^ ©<H«-d HIH d an^l aH'd^^lcTHl fd'^Vd^’dR "iKl 
SHl^ d. 

<V*t «l^lHi «l^l^dt HR HSl^l «Hdl®Hl d. cl Ht^tdl 
dlH dRn, aHH^«ir, dWH «H?l d. %fl(H 
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^<1^1 wlfciwl lA5l. 

hQh ^irtl ^HrtlSli rtUl *tRifHi R^<ll ^IH 

d. «Hl aJKl <l(4cl ^IH d »l^ -tldf 

^itf, iitfl* »i^4 V^{hi ^ «»iH 

«I«4i[^H ani^ ( nfkH ) <1^^ Ml'cl «lW 

«l d. «*Hl«W% d. wil 51<«W 

Ml%l«ft Wl-ft Mi fHfaiH Hill'll 

H^HUj^^Vji* Hjt^‘ ( ^ * wil4R^ «1<1 r ’ d ) H*ii^ ^ 

<l5ll Hl?l H^lafl ^Icll-il (^;ll%l^l 

*> d. ilH aniAlR^ MatWtlli* &. «*Hl* 

rtV«i o{l<^* >lfcl *114, <i »ilH«^l 

d. &. ^ •HUMl'il 

«l«l wi(^9lU-«*«lii d. 

%»iif5rer 

tms ^ 5^: i 

fiiBis ?(iw 5>«ns^si?{ iiMl 

Gods are of four kinds: — ,Bhavanapati^ Vyantara^ 
Jyotishka and Vaimaniha, Indras are sixty-four in 
number. Jyothhla and Vaimaniica gods live in the 
region above us and the remaining reside below 
us. Narakas live in a condition of torment in 
seven hells, each one being thicker than the one 
above it. ( 9 ) 

Notes: — According to the S*vetamharas, there are 
twelve heavens and sixty-four Indras, whereas the 
Diyambaras maintain that there are sixteen heavens 
288 



\dHkl 3 NySya-KtjguiiiSnjali 

and one hundred Indras, Among the ShavanapatU^ 
there are twenty Tndras; among the VyantaraStibscQ 
are thirty- two; among the Syotishkas, there are two, 
the sun and the moon; and among the Vaimanikas, 
there are ten. Thus, there are sixty-four Indra^ 
according to the S*vetambaras, According to the 
Digambarasy there are forty Indras among the 
Bhavanapaf is, thhty-^two among the Vy antaras, twenty • 
four among the Kalpavasins, two among the Jyotishka^ 
viz.^ the sun and the moon, one among the human 
beings and one among the Tiryachs. 

** HHlPlIr Xlrl- 

d; W-Jl an^l 

d an^l d. *tl^SA 25^1 Hlal 'ftSl 

%uct d. ” — df 

wili- 

tcindl wl an^l vi^ HHlPurdl SJm 

Wr?l w^lCdti 

WHdMfd an^ aniMi^ rftSl 

d. <ih %lld d-HHl, d'«l, anVi^l, Hm d«ll 

MlHdcO. aJl «icl ^«l^, anfclK^^ Ml^l 

25 ^ 1 ^ dl^Vl ani^ 0 . 

5HI- 

i^s^irns^flSrwiH^ i 
^ f5«n ^ 3S5I5T sprfft?Wiqif^- 

^ 5*18 ii^ou 

Human beings reside in Jambudvtpa, DhataJcidvipa 
and in half the portion of Fushkaradvipa^ whikf 
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Tiryaehs live in innumerable oceans ( and Dmpaa ). 
The universe is divided into two parts, Loka and 
Aloka, The portion where there are ( found ) the 
six substances such as Dharma is called Loka^ whereas 
the portion where there is nothing else but space is 
termed Aloka, ( 10 ) 

Hldia anH- 
»i«n anm «{l«i an^vn 

an^l Wiilli ailH HhIRcISIHI- 

Cts d, anSllii cll \h^ aHUWRW 6. ** — 

^'Udlo tilctJA, aJl H 

d. HWItl ViMl 

antf d. fd^'ai Hi ani 

fil<!llH*U “fl«l aH«’>vH <1^1 anH d. vaiU.'ll ^ 

Casual d — Hli anH anslii. flyHi anHaf, “HAiW!, 

an^^ ojci 5l w d ani^ d, cyHl^ 

•nSliiaii «li anuiwtv d. anH msi^I an^^n 

Slli an^l aH€lli »lH ^ Rouall Mil ^irtl *l*fl. H»i* 
sSl d > WM' IiH'Hi JhI MiA anicMl ^icim 
Sl^-^aiM'l h% d. Wiw glvi^aiH't *rRcli wilrMl SHl’W anekHl 
ail IWlcft Mid d anH 51 Hdl aH^^^Mld 
ffH^ail. SHI 31 MHi Pl^ll HnifelSlH Ral^ M^l^l au^m 
F-lril aHl^l «scll dto, 'iai'S ani MSIM' aiirHi Rdl (sl^qTaiaw 
S^Hl a^lcl anicail ^Ml aH^i?l 5i;il M^ <Hiatl «4Hl d«n; wMl^ 
MnlfelilH M8l*f aiidlaii fcjflSi, H »lQt ^^Ml»li 

ilMlUl H Msiaf flvMl Him &, <HI anuatl 

»lH«i ^ anH H MSWHi «>rHi ann aniH d, «Mi«V H 

■Huailnl mR Mm andil «IH d. anm a»iuailMl aiCddl 
R^lH <i\k >Kl«l aniMcli Hnli^ilH M 51 U' r%l«ll MIH &, anH HH 
HyH 9llS«»idudl (M9tl9| «(IH d. il^m ^ ( HHir^d- 
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3 KySya-l? iwnmatiaali 

»« ) 8h^i *{1^1 8, 34«(1 ‘ * 

*4««Hi <»iA 9, a-0 “l&« •iW »IISI«|H SH^li &. 

^ ^ WIS- 

st«B^ ^ I 

wi ^sn ^ ^?ra[» 5^- 
qf#rt ?n!»r«nftfinw it ?? ii 

The birth-places ( Yonis ) of the earth-bodied, 
water-bodied, fire-bodied and wind-bodied souls are 
in each case seven lacs in number. Thofi® of Ananta 
Vanaspati ( vegetables ) as well as of human beings 
are fourteen lacs. The number of Yonis of Pratyeka 
Vanaspati as well as of Tiryachs is ten lacs. That 
of gods and denizens of hell is four lacs in each 
case. Thus in all the total number of Yonis is eighty- 
four lacs. (11) 

Notes: — It may here be pointed out that in 
this verse is given the number of the kinds of Yonis 
( birth-places ) and not the number of living beings, 
which is rather infinite. Those Yonis which resemble 
one another in shape, touch, etc., are considered as one. 
The number of the Yonis which are considered as 
different from one another is eighty-four lacs. 

“ V'tlilM, anprUW Vi7{ 

(Hl>H &. Hwft tllH 

d. H\yi, €« eu^H, *1^1 

atR ^ €livi 

w 

win 
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HHn ^ipi €im yihw^ d. 

«i>H Mirt'fl 5liPi»iiHi«(l 2iis m'H s^cti eiHi^ q^mvi «iim, 
SlMl iV "li^l 

<;;icii 5itf:i5ii aii^ iiiu^a a»iH «i^- 

i*!-! &. aniQ ^ci^>4*a 5li::i5J|i 

^IH ci 5l|f MklR'fl i^HlH. wil'ft 3l^^Ct 25®l- 

*liPi5liHl «tciicfl ©; hC^ 'k ai>^i'fl %i'>mii, Si '^HW^ii 

5fhr?t?cnrT^t^ f^wir^rf^-— 


<r4 »?»n aiRsqi 


Thus there are infinite souls. They are divided 
into two groups — the Bhavyas and the Ahhavyas, 
Those who have the capacity of being liberated are 
called Bhavyas, where as those who lack it are termed 
Ahhavyas, Just as at no place clay though fit for 
a pitcher is transformed into it, so all those beings 
that are fit to attain salvation cannot get the 
final beatitude. ( 12 ) 

Notes: — The living beings are divided into two 
groups, the Bhavyas and the Ahhavyas. The number 
of the living beings of each of these kinds is Infinite 
and the number of the living beings of the latter is 
immensely bigger than that of the former. 


* I 
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** »l 22)^1 'K^U 95«l ^ d- 

Ql»H »l9laH. ^ <M&H *1^1 

Hi^ H&a «llHir «cll «H' Ml/1 Hi 

51^ h€i MRt^Hca Ml^pSll 


^ PTi »nrT«r?TTt 

» t » q w? g^ q i H Hfnr «rm^ 

siw <n n <g »ii^q^ !i?T ?nnfJ!i i 

*1^ Pim g^nw: in ^ II 


As the Bhavyas are infinite in number, the 
Samsara will never be without them. If time can 
ever come to an end, the Bhavyas can then be exha- 
usted. Those who did not think so and who persisted 
in their belief that the number of souls was finite, 
spoke about the return of the liberated as they were 
afraid that the universe would be without souls. 
( 13 ) 


, Notes; — In this verse the author examines the 
statement of those who believe that even the Mukta 
return to the Samsara. He says that it is perhaps 
due to their fear that the Samsara will be empty 
of living beings that they believe in the return of 
the liberated. Every system of philosophy admita 



that it is desirable to have the Samsara never empty 
of living beings. Now this can be secured in two 
ways either by admitting that the liberated return 
to Samsara or by admitting that the number of 
living beings is infinite, that is to say, it is so big 
that in spite of the living beings leaving this world 
at every moment and attaining salvation, at no time 
the Samsara will be empty of them. The former 
alternative is inadmissible in as much as it destroys 
the importance — the greatness of Mukti and it is 
unreasonable to believe that the liberated will 
return to Samsara even when they have completely 
annihilated Karmans^ and when they have accompli- 
shed every object-when there remains no work for 
them to perform. Thus it follows that it is against 
reasoning to admit the first alternative. 

We shall now examine the second alternative. 
It is a fact that the number of human beings residing 
in this Samsara is falling off every moment as some 
of them go on attaining liberation by leaving it. But 
this is not a sufficient ground to believe that the 
Samsara will be hence empty of living beings. For, 
the Ntgodas furnish the supply of souls in place of 
those who reach Nin^ana, An infinitesimally small 
fraction of one single Nigoda is sufficient to replace 
the vacancy caused in this Samsara by the Nirvana 
of all those souls that have been liberated from the 
beginningless past down to the present. Moreover, 
the word ** infinite ” is taken to mean a number 
which is infivdte times the niimber of the Samayas^ 
SOi 
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the infinite Samayas* of the past, one of the present 
and the infinite Samayas of the future. Thus it is 
clear that even after the lapse of infinite futuritiee- 
a futurity, which has no end even though the number 
of its Samayas goes cn decreasing as days, mcmths 
and years roll on, Samsara will not be empty of 
living beings. 

Those who say that the liberated return to the 
world support their statement by an argument that 
whatever has a beginning has an end also and as 
liberation has a beginning, it must have an end. 
But this argument does not stand the test of reaso^ 
ning as we saw in the first chapter, for, the statement 
that whatever has a beginning must have an end is 
violated by the example of Pradhmmsabhava, More- 
over, attaining liberation does not mean the creation 
of a new thing. It is only that the true nature of 
the soul is manifested as the obstructions, viz.^ the 
Karmans are completely removed; it is not that the 
soul has gained something new. 

Siy nfe— 

hi^ tllH, cll wil 

‘ mC^IhcI 23^1 d * aJlcU 

'HlSHl VWR <lrH *1^ <V?l I ' 

wlctl WiPlHH d. ”-t3 

* Samaya is the minutest division of time. We 
cannot count the number of the Samayas that pass 
off during one moment. 
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# *1^ a>tt «‘%R>li<0 IP^^I (Mill «k*ft ^ ^ Hi 

%m wH «*w ajH^Oici •v'lTy w^H Hi^ »i 

«t6i5l fiaiR Ipeldi sHl ^l^ctl 

#; «'w »'l^Rcl «iy «W 5l <tief iiy «:’Hct t^; 

HH«r Si «(lci «tlH«|;i «tlMi^l aH<$W%cO tHPttft •ttOw 

•{ «lHl ^y3l ' 5l q^^ufcl Wf ®l 

Hiall d. Sli Hi hScIMWI 23^1 MlWl »l*i«ll Hi ««WHi 
*»»Hi &ki <^ySi Hnitfl 4 ?Hi Mi »cti 

«*<iiu aaHltfl <l «lW «ih; •Ifiitl^ '•M'tl 

ssHi ^w<ii ani 5l HiSlUi 3inH »ii»f «h‘H 5l<iHi •nfl; 

*Wfl PlHrM-M-t«l6l%«l^M ^4n ©HlH 5Hr«U^i Midi 

%i^ Irt M«q Msi^Hi <Ci Hwi«fl HSli ^Qi«tt«A 

Mt»l 3l H/l ntfl. Mtm 5^l^Hi«fl a^Hl Ml»l st^ 

SlH Hl'lMltft Hi ^IH dil «A.H d. 3l^«ll 

Hll? Ml«r V<l4UHl -^l^H d. 

^d«ii «fHi ^(s-iMi ww d Siatii apHi M^Qjrts 

MjJ: d. wni aimUMi S5^i H ■“iKJft MvJ <1^ 

fl'«ltMt ^H«l aSJM^lf^lMi >lW Mm <MctHl MMi^I d «iMl »«i wiH 
PiVrt^ 55H1H1 Hiiii mH rhh Mm> >iw Mm 
SsHlHl Wl’cl n »llH SidSll 25H1 * ^nn-cl ’ <1«>-C«fl 
^W5l. 

^hmI h&h tti^Mi ?«hm' i^MiMi d. 

• %UH ' Sl^^l ci>Hci ^ > 5ls Mcnni SlMl 'iim «hHi 

M<ll^ «lW «IH d HHl «HlMmi«ft Mm^l MW Hh cl«|l. *IHIMI 

•fl'Cl WH^l-^tt Mil'll WIH*^ WM^J, McfMHSltnHl Si* 

qhH ^Pl'^Sltfl'll »l<i.-cl ^>i€ll ^IH^I 

MPl H'll«n Mm »l'l-ftMmi 25H1 d. »ll @M?«fl ^M^ «M«lH 
d > »Wnt <H{H<«llrl 9 l Mm «'«l^ 29 Hl«fl >Hl«ft MW’ -tfe. 
i^ecil ^^Ml Rm^I viH mHI M%lR d» Su^ 3l4^ 

306 



ij Nyaya-Sli^ini^njali 

H^lil «nH Hilil 

UHl 4^ ^di Wl'd »IIci|1-<hR’^HIrI<^ 

>H«ll« UW 5l<l i^Hdl H«^; .<U 

2?«l^lQl •Hd'Cl and*^ Well 

Hiq wid-<in»4l <1^1 aH'cl sHlddlHl WMdl iHMv 

^5SR«l4h:T^-^ 

^t5R»iistR«ns*^H?tn%» ! <1 •?>< II 

Which calm-minded person will talk abpnt th9 
return to this world, of the liberated who have 
attained salvation after completely destroying the 
Karmans-the seeds of Samsara, when there is no 
possibility of a rebirth in this Samsara as the seed 
( in the form of Karman ) cannot be begotten 
otherwise, there will arise an occasion of the sprin- 
ging up of a sprout even when a seed is burnt up. 
(14 ). 

*' ancH-^ %Qiak 3UH 

^id 29^1 d^^ Ml»l 3lH 

dl. ^&d %1'niRiaiHddl Irafj^H 

«>{lwdl QcmKiJIi ann’etd Pid^i ann’etd 

d. dfa <ll oftw «ltfa »IMI MtA an’i^l @fM»l «ldRl 
*i dfa viA i ”* — tv. 

«F^is!lt m *T »wiy: ” 
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h^X^i UlH &. <HlV WIIWI 
IllH d; aH«lln. ^KcIhI «IH d. el^Hcl ^'HSf 
«i^€i r*iH'«i »iu^i^ n'H ■^ivi 

eft^ cl^’ li<l »4Hcl^3 H/1 ^IH Wll«ft 

85^1 wi«lcl^cll ri«(l, 5lH oHl<v‘>{l d. 

^ \ 
g«li ft II \\ 11 

A human being alone can have the opportunity 
of feeling the joy arising from his marriage with the 
woman in the form of liberation. An impotent 
being can not certainly attain salvation. It is a fact 
that a god immediately after his death cannot be 
born in heaven or hell and a similar remark holds 
good for a Naraka while for liryachs and human 
beings all the four grades ( Gatis ) are open ( lit^ 
unbarred )• ( 15 ) 

** «=lPlclWl aHK'sRl 

sHIHIR d. *p <l«(l, 

^*lctl >15(171 ( ^VlClHi«il ) HHW »tRi5>ircl>li Wfc! »l(i. 

Tl'ftov <1^ •i\,\}n h< 171 ( <i^«>i(ciHi ) nO ’S 
( >11^ d. ** — \H 

3-^ WH, gT«r — 

i^»mt5Scq: srral:: i 

’TstSrati <5^ sftf^vRi^tsrt 5»ii?ri ^spi. 

Iwi *iwm5it ii n 

SOS 
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The abandonment of sinful acts is called Samyama 
( Samyak-Charitra ). It is of two kinds, complete 
and partial. The former is to be observed by 
Sadhust while the latter by S*ravakas, A person 
who adopts the thirty-five rules of conduct such as 
of earning maintenance by righteous means^ etc., is 
entitled to observe the religion of a SWavaka, ( 16 ) 

Notes : — The thirty-five rules of conduct which 
are referred to in this verse are : ( 1 ) To earn main- 
tenance by just and fair means. ( 2 ) To appreciate 
the conduct, life and doings of a highly spiritual 
character. ( 3 ) To maiTy a person whose tastes, 
culture, etc., are of the same kind but who does not 
belong to the same family. (4) To be afraid of com- 
mitting evil acts, ( 5 ) To act according to the well- 
established customs of the country one lives in-the 
customs that do not involve the breaking up of any 
high principle. ( 6 ) Not to libel or slander any 
body. ( 7 ) To live in a house which is equipped 
with many doors and windows and which is situated 
in a good locality. ( 8 ) To keep the company of 
only persons of good conduct and sound character. 
( 9 ) To respect the parents. ( 10 ) To avoid or 
abandon the places of difficulties and dangers. ( 11 ) 
Not to take part in mean actions. ( 12 ) To spend 
money in proportion to the income. ( 13 ) To wear 
a dress in conformity with one's means. ( 14 ) To 
resort to the eight sorts of intellect. ( 15 ) To hear 
or read the scriptures every day. ( 16 ) To eat or 
drink at the proper time. ( 17 ) Not to take food 
however substantial or enticing it may be, before the 
3Q9 



food prevrouflly’ taken is digested. ( 18 ) To attend 
to the four objects of life-/>Aar»ta, Artha, Kama and 
Moksha, without giving undue importance to any one 
of them. ( 19 ) To render service to the guests and 
the poor. ( 20 ) Not to think of taking revenge 
upon any one. ( 21 ) To be partial to virtues. 
( 22 )• Not to travel in country which is full of 
dangers. ( 23 ) To undertake work according to one's 
capacity. ( 24 ) To maintain the dependent. ( 25 ) 
To render service to those who have taken spiritual 
vows and who are experienced in wisdom and know- 
ledge. ( 26 ) To be far-sighted. ( 27 ) To have the 
power of discrimination. ( 28 ) To be grateful. ( 29 ) 
Not to act in such a way as to become unnecessarily 
hostile to the public. ( 30 ) To adopt the proper 
remedy when one is getting weak physically. ( 31 ) 
To be compassionate. ( 32 ) To give up obstinacy 
in all matters. ( 33 ) To be benevolent. ( 34 ) To 
conquer the internal enemies. ( 35 ) To keep the 
senses under restraint. 

alyl'll Wll« 

aniH d. d. ^b <>(1^ l<l- 
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mihi Nyaya^lCismm&iii^i 

»h«iH rfi# 

wiC^Sul di *H*fH 

d. f-t^ciei «‘HH hR. 

( «imR ) <li *1^1 ^i=iR eft^ <lSli 

«l1 clH d. 4*11^ >llH«lvf nV »l 

>S9t RaH^rti »1<V d > * * *l‘4Wl MUH 

ni5ft« nm. mi 5 ih « 4 w«^ s« 1^ 

»it *«-HtH«fl <ioH SMIs/H »l M*IH 


^il: w qfwml5i »i^, 

!PnsiftfinRR5 sr ^rwnftm ii^'all 


Five great vows ( Maha-vratas ) are laid down 
for Sadhus and twelve vows which are based upon 
Samyaktva, are laid down for S’ravakas who desire 
to acquire the wealth of asceticism but who are 
unable to get it owing to overwhelming obstacles. 
Those who have dislike for asceticism are not even 
authorized for Des’a^virati ( i. e. SWavaka^dharma 
( 17 ) 


Notes :-^The twelve vows of a SWavaka consist 
X ani ^Scl * aH^l §Hai*Ji|q 

jpF^lSP»lfel I 
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of the five Amwatas ( small vows ), the three Guna^ 
vratas ( vows pertaining to oonduct ) and the four 
S'ikshavratas ( disciplinary vows ). The five Maha-^ 
vratas that are laid down for a Sadhu are not to be 
observed so strictly by a SWavaha and in his case 
these vows become Anuvratas, as the rigour of the 
vows is somewhat abated. He may however, for 
a limited time follow a more rigorous course of 
actions by taking up the Gunavratas. These are ( i ) 
Di^viratif he may put a limit to the distance he may 
go in one or the other direction; ( ii ) Anarthadanda- 
viratiy he may refrain from taking part in anything 
that does not strictly concern him; ( iii ) Upabkoga- 
parihhogaparimanay he may set a measure to the 
articles of enioytnent-food, drink, etc., avoiding besides 
gross enjoyments. The four Sikshavratas are ( i )• 
f)es*avakas*ika, he may reduce the area in which he 
may move; ( ii ) Samayikay he may undertake to give 
up for a short time all the sinful acts by devoting 
himself to holy thoughts; ( iii ) Paushadhopavasay he 
may lead the life of a monk for the time being, by 
taking such a vow on one of the days like the 
eighth, the fourteenth, the fifteenth of a fortnight; 

( iv ) Atithisa^nribhaga^ ho may provide a Sadhu with 
what he wants. 

fi-a itlH ifl 

SlMl Mcll d. 

Ki\\ cil 

’Ivs. 
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«fW »rftwrTf5r— 

^»ra5n Mta?^ 

^5nH,0li^ II II 

The co-oi)eratioji of right knowledge and right 
conduct is spoken of as Yo^ja by the divine Arhat 
who pervades the universe. On account of the im- 
mense greatness of this Yoga, even persona like 
Chailateya and Dridhapraharin, who had become 
the guests of horrible hell on account of the series 
of terrible atrocities that they had committed, attain- 
ed salvation by completely annihilating all the 
Karmans. ( 18 ) 

Notes :-In this verse the author points out the 
importance and the inherent power of Yoga, in virtue 
of which even those pereons who spend most of 
their life in wickedness succeed in attaining heaven, 
if not final liberation. To illustrate this, we give 
below the stories of GUilati-putra ( Chailateya ) 
and Dridhapraharin, 

Chllati-putra. 

There lived in the city of. Rajagriha, a rich 
merchant named Dhana’-sarihavaha. He had five 
legitimate sons and a daughter named Susama and 
an illegitimate son Chilati^utra, by his female- sevv- 
40 313 



ant named ChilatL Chilati^utra was entrusted with 
the work of guardianship-companionship of Susama, 
Ab he was very strong, he used to harass the peo- 
ple of the city. So, they complained about it first 
to Dhana^sarthavdha and in the end informed the 
Kotval ( police-officer ) of the place. Being afraid 
of the king, the merchant dismissed Chilati-putra 
from his house. Therea&er, he went to the rendez- 
vous of thieves known as Simha^gufa and in their 
company he went from bad to worse. He was 
appointed their head to succeed the one who died. 

During this time Susama attained her youth 
and became well- versed in several arts. Chilati^ 
putra had not forgotten the ill-treatment he was 
meeted out by the SWeshthin and was even now 
pining away for Susama; he decided to take revenge 
upon the S'reshthin by plundering his wealth and 
depriving him of his only daughter Susama. There- 
upon he called his companions together and said to 
them, “ There lives in Rajagriha Dhana-sarthavaha, 
who has amassed immense wealth and has a charm- 
ing daughter Susama. To-night we shall go to his 
place; whatever wealth we get, I shall give over 
to you and I shall only reserve Susama as my 
share. ” Accordingly, they started that night for 
Rajagriha. When they came near the gates of the 
city, they sent the city-guards to sleep by means of 
Avasvapini Vidya> and broke open the locks of the 

1 It is a charm that induces persons to sleep 
and BO long as the persons are under its influence, 
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gates by Talodgliatana VidyaX On entering tbe 
house of the S*reshthin they found all the peri^ons 
asleep. All the thieves except Chilati-putra were 
engaged in baking hold of every valuable possession 
they could lay their hands upon. He, however, took 
up Susama and came out of the house along with 
his companions. 

When the SWeshthin awoke, he found severai' 
things in his house missing and the worst of it all 
was that his dear daughter also was carried away 
by the thieves. He immediately informed the Kotvdl 
of this theft and requested |him to trace out the 
thieves, promising as the reward the entire wealth 
stolen away. Thereupon, the Kotvdl started with 
some police-men. The S^reshthiriy too, accompanied 
him, along with his five sons; They soon came up 
very near the thieves, who^ seeing them left the 
wealth on the ground, took to their heels, and soon 
disappeared in some dense forest. The Kotvdl stop- 
ped there to take the possession of what was left 
by the thieves but the S^reshthin and his sons pursu- 
ed Chilati^putra, who was running away with 
Susama on his shoulder. ChUati-pvira at last 
got tired of passing through forests, of crossing stream- 
lets and of enduring the severe heat of the sun. So, 
on finding himself within the reach of his pursuers, 

they cannot wake up of their own accord, until the 
charm is removed. 

2 It is also a charm by virtue of which the 
looks give way. 



he -thought -over what he should do next. He came 
to the conclusion that it was impossible to escape 
safely along with Stisama and it was also improper 
to go alone, leaving Susama behind him- Susama, 
the sole object of his pleasure and the one that ho 
valued , more than his own life. So he decided that 
as he could neither take her away nor leave her 
behind him to fall into the hands of others, he cut 
off her head with his sword and entered a forest, 
with the head of Susama in one hand and the sword 
in the other. The S'reshthin felt very much when he 
came there and found that his daughter for whom 
he cherished so much affection was killed. With 
great difiiculty he went home and to free himself 
from the grief he took up Diksha, 

Chilati^imtra lost his way and was unable to 
meet his companions. Over and above, he felt hungry 
and thirsty. He made the final attempt to find out 
the way that would lead him to his place but it 
was in vain. While he was so engaged, he was 
astonished to find a Charana^muni?- in the Kayot- 
sarga^ posture. He never knew what modesty and 
discrimination meant; but believing that the MahaU 
mans preach DKarma and Dharma leads to hap- 
piness, he thought of approaching him. But a tho- 

1 Charana-mimi is a name given to that class 
of ascetics who have acquired the power of flying in 
air by practising austerities. 

2 During this posture one gives up attachment 
to tho boiy and spends the time in holy meditation, 
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ught flashed across his mind that perhaps the Munt 
would refuse to preach to him; so, he thought of 
demanding Dlicirma in an imperative tone. Ac- 
cordingly, aft^r coming near the Mun'f he threatened 
him with the words, “ Give me Dharmci or else j I 
sha'l cut oil your head.” The Muni was wonderstruck 
with this unique way in which Chilati-^putra 
demanded Bharma, All the same, he could realize his 
eagerness to acquire Bliarma and he thought it would 
be worth-while to show him the path of religion, and 
that too in short, as that occassion was not suitable 
to explain the principles of religion in details. So he 
stopped meditating and said to Chilaii-putra,** Upas* 
ama, Samvara and Viveka constitute BharmaJ* With 
these words he departed. ChilaH^-putra began to reflect 
. what these three words signified. First of all, he 
began to consider the meaning of IJpaiama. Upa^ 
ama means control. He said to himself, “ I am 
alone; I have nothing by my side nor anything on 
my body; so what shall I keep in control ? ” Thin- 
king seriously about this, he realised that he had to 
control anger that was burning like conflagration- 
the anger directed towards the SWeshthin of killing 
him if once he was in his power, and the thought 
of taking revenge upon the Kotval, who was the 
cause of his separation from his comrades. He 
further realised that he had to control pride- pride 
that he felt injured on finding that the Kotval tiarassed 
him, the leader of thieves. Moreover, he found that 
he had to be straight-forward and self-contented. 
Thus he came to the conclusion that the Mahatman 
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meant by the word Upas*ama that he should keep con- 
trol over anger, pride, deceit and avarice. In order 
to carry out these, he resorted to forgiveness, modesty, 
straight-forwardness and contentment. 

Then he tried to understand the meaning of 
Samvara, Sam vara means stoppage. He began to 
reflect what he should stop. He thought about that 
it was useless to stop others- to meddle with others 
as he wanted to attain his own welfare. This led him 
to the consideration if the Guru had at all advised 
him to stop from moving, speaking, thinking, etc. 
He said to himself that even if that was 
the piece of advice given to him. it was impossible 
for him to follow it, since it involved the complete 
cessation of moving, speaking, etc. After a great deal 
of reflection he realised that as the Guru himself moved, 
spoke, etc,, it was not that he was advised to refrain 
from these activities. After a deep and deliberate 
consideration, he realised that there were two sorts 
of activities, good and bad, wherein the body and the 
senses played an important part. He thought of en- 
gaging himself in good activities only-the activities 
which did not involve the slightest injury to other 
living beings. Thereupon, he examined himself whether 
he was then engaged in such an activity or not, and 
came to the conclusion that as he had still kept the 
sword in one hand and the head of Susama in the 
other he was far from it. Thinking so, he threw 
away at once both the things, and refrained from 
undesirable activities of body, speech and mind. All 
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this time, some ants had quickly begun to mount his 
body which was coagulated with blood that had been 
all the while trickling from the head' ni Susama 
The ants i..ovv began to sting him bitterly. 

At this time Chilati-putra wos engaged in realis- 
ing the meaning of Viveka, which signified discrimina- 
tion. He thought uvei* what really belonged to him. 
At first ho came to the conclusion that the relatives 
were not his own. A deeper thought convinced him 
that even his body was not his own- he was differ- * 
ent from his body. By this time, the ants had been 
fast sucking his blood and causing him endless pain. 
The whole body was soon turned into a sieve. All 
the same^ he did not think in the least of caring for 
his body. He thought of observing Vpas^ama, Samvara 
and Viveka, At times, he could not carry on the me- 
ditation undisturbed, but he often succeeded in paci- 
fying anger, in keeping his senses in control, and 
refraining from evil activities. He remained in this 
condition two days and a half. At the end of this 
period, he died and attained heaven, as he was en- 
gaged in good thoughts at the time of his death. 
He will be born as a man and will finally obtain 
salvation. 

This story suggests that Yoga is the firm support-* 
the main prop of those who want to annihilate 
Karmans. Yoga never fails to lead to Moksha, but it 
must be practised to the full extent. Chilati^utra had 
failed to practise Yoga completely, so ho attained 
heaven. Had he resorted to Kshaya instead of Upa9'ariia, 
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had he observed Samvara completely instead of par- 
tially, and reached the ultimate stage of Viveka^ he 
would have surely attained salvation. Even leaving 
aside this it may be easily seen that it is not an or- 
dinary thing, if one can attain heaven and in the 
long run Moksha by observing Yoga. 

Mahatma Dridha-prahari. 

There lived in a certain village a Brahmana 
who was insolent from his very birth. He was driven 
out of Hie village by the police-officer ( Kotval ), as 
he was morally depraved and was burden-some to 
the society. While wandering in forests, he met 
with the head of the gang of thieves, who, finding 
him as wicked as himself, began to treat him as if 
he were his own son. lie wtis known amongst the 
people as Dridha-prahari, because he dealt .severe 
blows while engaged in fighting. He was elected 
the leader of the .thieves, when their master died. 
Once, with a large body of thieves, he entered a vil- 
lage called Kus\i’~sthala and began to plunder it. In 
that village there lived a Brahmana with his wife 
and children. His children clamoured every day for 
Kshira. On one occasion, the Brahmana succeeded by 
begging in collecting the reqiHbites for Kshira^ and after 
preparing it, he went for a bath to a river. During 
his absence the thieves entered his house and searched 
in vain for costly materials and precious metals. 
However, on finding Kshira, they took up the pot 
of Kshira. On seeing this, the children became 
extremely disappointed to find that the very thing 
which they had so long wished for and which they 
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bad secured after a great deal of trouble was being 
snatched away from their bands. One or two of them 
went out to inform their father. No sooner did their 
father learn the situation than he became excessively 
angry and ran after the thieves with a heavy 
cudgel in his hand. He began to assault the thieves 
without caring in the least for his own life with 
the result that some were killed on the spot and 
some took to their heels. Learning this, Drldha- 
praharVs anger know no bounds. He started im- 
mediately to kill the Brahmana On his way he 
met a very stout cow and thinking that it wanted 
to hinder his way, he cut her into two, with a 
single stroke of his sword. On his approach, the 
wife of the Brahmana who was pregnant, entreated 
him to spare her husband. But without heeding her 
request he killed her and her husband too Thereupon 
the children that were all the while watching these 
events began to tremble with fear and to weep aloud. 
The piteous sight of the foetus struggling on the 
gi'ound, the dead bodies of the Brahmana^ his wife, 
and the cow and the bitter lamentation of the chi- 
ldren would be sufficient to melt the heart of any 
individual however hard-hearted he may be This 
did not fail to produce a feeling of remorse in the 
heart of Dridha-prahari. He soon began to realize 
the helpless condition to which the children were 
reduced and the atrocities he had committed. Now 
only one thought occupied his mind and that was 
to find out the means of saving himself from the 
terrible consequences that were sure to overtake him, 
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from his having rashly committed the murders of a 
Brahmana, a woman, a foetus and a cow- the mur- 
ders which are considered extremely horrible in this 
world. He then seriously thought over the question 
and came to the conclusion that without approaching 
a Mahatman and without acting up to his advice, 
it was impossible for him to avert the fate. He 
determined to abstain completely from stealing. 
Without caring and waiting for his companions, he 
started and reached the outer skirts of the village. 
He then sat under a tree and became indifferent to 
things round about him. Step by step he began to 
climb the ladder of Vairagya. When he was thus 
engaged in holy thoughts, he saw at a distance 
Charana-munis, Thereu[K)n he shouted out to them 
tto save him and prayed to them that they should 
have pity on him though he was the very wickedness 
incarnate. He requested them to take into consi- 
deration bis case, as it was in accordance witb their 
nature. P'or, it rains every where -in a low as 
well as a high place; and the sun illuminates the 
house of a Brahmana and that of a Chandala as 
well. Moreover, a differential treatment can never 
be ex^jected at the hands of a Mahatman whose 
nature it is to treat friend and foe alike. Saying 
so, he approached the Charana-munis and lay pro- 
strate at their holy feet. He tried his best to speak 
but his throat got choked. The Munis, however, 
consoled him with sweet woi-ds and inquired what 
the matter was. After sometime he narrated in stam- 
mering words his history and inquired if he could be 
in any way saved. 
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] Nyaya KasumanjiU 

As long as persons do not look upon evil acts 
as evil, do not make up their mind to abstain 
from committing such acts even after realising truth, 
do not carry out their resolution even after making 
a determination, and do not entertain the thoughts of 
Vaimgya^ they are not the right persona to practise 
Yoga The case of Dridha prahari at present was 
quite different. Hia whole mind waa now concent- 
rated .on one single thought of saving himself from 
the consequences of the evil acts committed by him. 
On realising such a condition of Dridha^ prahari, the 
Munis assured him that it was possible for him to 
save himself, and ex])]ained to him the distinction 
between body and soul, causes of influx of Karmans, 
ways of stopping their influx and those of annihilating 
the past Karmans and the advantages resulting from 
the observance of forgiveness Dridha^prahari was so 
much moved by the right advice that the Munis gave 
to him that he prayed to them to give him Diksha, 
His request being granted, Dridha^ prahari took up 
the vow that he would remain .in the Kayotsarga 
posture, would observe fasts and pass bis days in 
meditation in that very village, which he had 
plundered on the previous day, so long as he was 
reminded of his evil acts by the people therein The 
Gurus gave him the permission and departed. 
Thereupon Dridha prahari went to the northern gate 
of that village and stood there all absorbed in holy 
meditation. In the morning the people of that village 
found Dridha-prahaii in the dress of a Sadhu, 
On seeing him, several charges were levelled at him. 
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Some charged him as a thief and a rogue. Others 
branded him as a murderer of their parents and 
relatives; some began to abuse him, |some began to 
throw stones at him, while some were engaged in 
beating him with sticks. In short, every one tried 
to take revenge upon him in the way he could In 
spite of all this, Dridha prahari did not lose his 
balance of mind; but quietly endured all the 
sufferings, controlled his auger and began to recollect 
the words of his Gurtis about forgiveness He had not 
forgotten the lessons he had learnt from his Gurus 
about the influx, the sfopi)ago and the destruction of 
Karmans. lie began to think that if he continued to 
keep control over his senses, the i)a3t Karmans that 
required thousands of years to be annihilated would 
be destroyed within a very short period He began 
to address his soul with the words, “ Oh Atman, 
thou art reaping the fruits of the seeds sown by thee. 
If thou calmly endurest these calamities, thou wilt 
be in no time free, from thy Karmans. Thou hast 
worked havoc in the hearts of the thousands of 
families by mui'dering their membera and plundering 
their wealth, so thou shouldst not now come in the 
way of these ijeople when they want to derive 
pleasure by taking revenge upon thee. These people 
are not thy foes but they are thy fast friends, for, 
they wash out by means of the haish words and 
sound thrashes the heap of the dirt of thy Karmans. 
Thou art surely to be purified in case thou bearest 
with pleasure and tranquility all these hardships, as 
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is seen in the case of gold that is thrown in fire. 
Thou wilt not get better benefactors than these, for 
they help thee, though they destroy their owu merit 
and commit sin, as they are engaged in evil thoughts 
and deeds. Thou must rather feel pity for these peo- 
}>le as they are thus degrading their own soul. ” 

People continued to harass him for a month 
and a half. At the end of that period, when he 
found that they had ceased to take notice of him, 
he went to the eastern ^te and took up the same 
posture. Sometimes, when he went in the village 
to beg alms, he was insulted and was given no 
bread to eat, and was, on the contrary, reminded of 
evil deeds. So he passed a month and a half 
at this gate. Thereafter he similarly passed a month 
and a half at each of the other two gates-the south* 
ei-n and the western. By thus observing fasts for 
six months running and remaining steady in meditation 
he annihilated roost of his Karmans, His fortitude, 
meditation and concentration reached the utmost 
limit. At last he ceased even to care for his body 
and began to ponder over the natural state of the 
soul with a calm mind, looking upon friend and 
foe, gold and dirt, pleasure and pain and Samsara 
and Moksha in the same light. This was the final 
state of Yoga that he now entered. He burnt the 
fuel of Karmans by the fire of Yoga and thus became 
within six months omniscient and as his Ayushya 
Karman also expired, he attained salvation. It is 
thus clear that even Dridha^rahari who was to be 
825 



a viotim of bell attained Moksha within half a year 
by resorting to Yoga.^ 

There are many lessons that oan be derived 
from this story. Some of them are his repentance 
of evil deeds, his eagerness for saving himself from 
the clutches of the threatening future, his firm belief 
in the words of Mahatmans, his height of forgiveness, 
his spirit of endurance and his purity of heart. It 
is only such elements as these that constitute Yotja, 
when they are acquired in entirety. 

“ wicTt «**l- 

WilMfTl*il wtrctfu 

' ‘ €451410 ’ Miq n.-h** hii 
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‘ m. 

aH«P * * *IW d. wil ^(wdl «l5l ^il »iiM- 

•iii ‘ ^in ' d. ijfscijt* cil 

d win WilM^ aHl>4«a «ifel 3l*il 
«4^w ' »li9i ’ d. 

^1*1 wliil K^iH, »1 h i\ d. 5*Hl •Hl'O'Hl 

-rHi <Hi ei4*cfi ftuKl anunWl 

^131 4^<UHi «ilH d. 
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«n«!ro g >^Kftra > 5»^ "rt *>ig^ 

?p4t ftft[ftra!ss|PfF!R5?n ^ I 

?Rits#w»f. II II 

In the topmost part of Loka there is the earth 
known as Ishat-Pragbhara otherwise called Siddhi-^ ila, 
which is fragrant, holy, resplendent with lustre and 
fine. The magnitude of this earth is the same as 
that of the earth inhabited by human beings and 
this earth has the form of a white umbrella* The 
liberated (Siddhas) reside in a region one Y(^ana 
high from this earth. Above this earth there is 
Mokakada. ( 19 ) 

“ Mf'l’l, Si'a 

“ WWI- 

<Ml5l d. <l *^<1 

d* anWl^ft vih^b 

MiH b\ d. »l4 *ll<vn d."— 

’nm wpnr>ift^i 

»R»nqHffiWII II yo II 

The omniscient go up to the top of Zoka in a 
vertical straight line, after abandoning their physical 
body. No one is in a position to go further than 
this; for, in Alokakasa there do not exist substances, 
327 



Buch aB Dharmastikaya assisting objects in their 
motion. ( 20 ) 

cHPl 4^j;i 

»l(ci5l ^ih<i «l«t d. fs-a UlilM’O 

Ofal *180; iH'i »l(d, f^tifn 

RW nail. "— 

viitMi *i<ti iwn^ it^ $; fs<-a 

ftad? anai'n "iiw <>(125 «^cli rt«(|. ^*i atcti 

dltcfaiH't ^ »»lc^l^l Vt<HW d. MlSl'il 

ilMnitfO el'll @Wl Jlfil^l «q’^*ll aicli Ml«n @4^ 

aHl^ d clM ViiOil^ «Va5l$ll ||H%M >lfil «lcli ^ M'^ 
ain't d. 

w«t^s 5?3i*H4ntJ I 
«j»RR5iwR«(^ niem s- 
51 55»: f#t II W II 

Souls even though they have the natural tendency 
of going upwards, go slantwise or downwards as 
they are directed by Karmans; and the matter which 
has the tendency of going downwards goes up ( in 
case a force is so exerted ). The divine soul that 
has reached the topmost part of Loka^ does not come 
down as it has no weight and it does not go cross- 
wise as there is none to so direct it. ( 21 ) 

“ 25^1 (§51 <vciwi %4eii=icii«li ^wi «cii Slv 

nCi ^nw an^iaiCi h\ d. <1^ 
»l^iaiH'l^'l<Hl'l«i%cl ^Wl well H«2l cWlPin <§\S^ 

awn d. fi-a €ll>in n^eil naini't. aii^Hrii ( ) 
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«R^ HlSl »lWdl •i^, clHV *ttfa 9wn ^5WHtl 

clnHl (ci«f2i *ifci »i^. 

ftiiRww<< sirara ? 8 «n^J i 



>ra^ »i^ iR^ii 






Rwsf I 

^i*«tnRRs 5 !it 

ftR[reR JJI'TO ^ TO f^t II II 


I 


That is ( Para-Mukti ) the second type of libera' 
tion which the great lor(te, the Siddhas enjoy- the 
Siddhas who have acquired ( the eight qoalitieB ) 
( i ) infinite knowledge shedding light on all the 
objects of the three worlds and ( ii ) infinite peroep- 
tion by destroying the Jnanavaraniya and Dar^ana^ 
varaniya Karmans, who have attained. ( iii ) the 
matchless Samyaktva and Charitra by annihilating 
the Mohaniya Karmans^ who have secured (iv) infinite 
happiness and (v) power by destroying the Vedaniya 
and Antaraya Karmans^ who have attained ( vi ) 
Amurttata and ( vii ) infinite Avagahana* by annihi- 
* Avagahana means interpenetrability. In virtue 
of this quality one liberated soul can allow others to 
exist without obstruction, just as the light of one 
lamp does not prevent the interpenetration of the 
light of other lamps. 
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[ H’aWi- 

Uktui? the Kama and Gotra Karmans and wbo have 
reached ( viii ) the imperishable state by destroying 
the Ayttshya Karmans. ( 22-23 ) 

rtf'll- 

h^<i €(l^ 'i^M, 

l»l!4HH %l>Hi»f®l aH^ a^lRsi^i HlVl 
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witiM'-ftSl >iy ClW M'HIW 

hi\ ^ d, MHc't iRHl Well 

MlSl 4ici JilM i<l anid 

in’’ &. syil 4M'J1 dlM<v <tw kiwi'll 

3liCll ani iH'^l H.ilil MIH &, 

MHli^Hi 4iW*{l HWl (HsImcI MIH d. 5JI'1'{1 MWl'ft 
aHl9ft^ 3H'«il MR Mol MliMlMl aHl^Hl d. 

*i-\ mIcIMWW^^PH, ^ ^<i<lWW^mi»l, 3 aHcil^^5AWW^<^H, 
V M»i:HH^*UlWW^«^ftH an^l M ’^MH?lWW^'^H. ani m‘R 
anWR^l M!A aHlci^<^ ^ ^WHWl^ ania^s^Qcl 3^ d, ^ 
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mm4i &. inH'^ 

anJl *lHl. aniiW'll il'liHt 

»il^ d. 'ilW £?«(l <5lcll8ft cl d »l' 

iliwd ^ «Wl-H «1W «IIH & &; Hurt* 

cl^ll 5llH «|^l ^ <iw d. PlJ^l Wll'l<l, 

Wil d. »ll HkA 

41H d. 

ink'll ^ 91^1 ® — 5aict »l^ »l«lcl ^«4 h. aHl 

^ inV aH^ I'.MliiWcl bV^^i "I &. »ll 

b^ orHiX 'IKl Ml^ d, cHl^ aHlcHl^l aH'l-cl ScM^l *llH 

d. ^icl PlH’tfl aHUH-<v^lfrtHt«ft«^^lQtirH4 »lW-5 

& cl«V >H^vi^ MWl«f d. 

51iaKIh in' »l & — a«P*l5ll4'{lH an^ 

6<l’»t>ll6nlH (<lTH?H4iW) ai'tWl & *1^ sHiRh- 

ailR^l HI «*HH^l aHiilHHR «Wl-H ;Qcl >ll6r{lH %‘>'&^l 
aHH* iMovlHHl^ HIH ^i^i, Rl^i MR wi^l %ll^l 

%ll<l a(l^ @MR 5lH& HHi wl >llife^H iM'^* mR^W d. 

ilH^-ansin'^^ll RhiR biX tlR 

Ml»«iRl HHl«f «^fc/ UXb^i cl<l<V <1^1 JiRH 

M«^ clT^l RiM2? Rllicil RIh' i>llHi ^Hl aHrclMW d. 

aHlcMl'fl iRHlMl **41 9ilH (H<v^ wil b^'^l 

Rl'Hitf HlRl «IHI?(1 mIrRI^S, ■«>H»cH %l\«8f MiRh UlVl MlH d. 

ani^^^H iHMl MIR MSIR ^Hdl^ aHl^'^H, 

(rtH'^'Mi* aniJit^H »l^ MIRSV MaiMl ^lil ^IH cHI Ri<<l 

MH^Rl RlS^l clH wHl Ri^ 23H aHl^'^HRH 
^IH d (Hi ?l ^lcll<fl 3l(dHi«n ani^^^H ^IM- 

iH wi^l Pi%MiH »lM 5l MSIR^ d. «»»> ani^H aniHld eilMcli 
«IH cl RllMiM an^ -I ^ cl PtRMlfH. «v> aHl^^Hdi «Rlli 
§l Hh'^ ^iiHHlfcl^l Mili *1^^ ^IH, well Ha.al *ilW RlM<t *11- 

Hlct eiPft «^H cii cl iCmi clciioiv alPlMiy wiH d wi^l Rll H»<m 
wihRi yi^\ cl Hl^ MR^llr Vii RliMfcH 
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«l^t a9«l«ll^ ^IH 

<iHi »lft \<n Miq 5iifcjf\ tiy «iscn *i*il. 

Qadi H«ll«(l «>HUHl R«lfii«ll5ll UIH ^ »l^H »l(H^ 

<1 Ml^cl d. 

*»ll IrH^Hl $ls d. »ll 

W* ilRiq d. ^cll^l %iui 1 "mv^ 
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^ d. 
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*flai SlistHl <v-M «4«ll«J 3Hl &. 5llfct«H cl^dliHi^l 

Htq @‘ai-»(la4Jll oH'4<&l^ ^IH &. cl »ll mRi^IH 

•IIH aH^l 5listlt>Ml s*H<lliei8(l anicHmi aHH.'t'cll »l'l«Kl 

•1«1«114*1HM ^l^l^ll UlS^H «llH d. Sl^il ^MlfeCict- 

wi^l wi'l^U^'H w{l«l 5i4$ljr >ic((l 

®v'«ll«{l ^ifw. 

aHrdVH iVjJ* ^l iK^l 

«l«tl«(l wW^'CIh’^M wiUHl &. 

o?'lfi<f'lHi >ll$ 31^€11 2S>^iHi »iii ill'll ^neil «lell 
«>Hlfc ?i^l »ll^€ll wl =*HU 'HdlH^lWl ani^Hl d. ^>«ll 

•ltH«l^l*ll-M*l*ll ®HMl^l ^IH ^«ll iliil^ii’ d an^ 

^ai cl«ll<v ^hi\i $ll3W4 Hi in's'll «n‘H cl'ft 

(^n(cl aHtlH ir»f-PlMli ’Sd«ll H'Hct ^WH^l «lW5l a»l 

il€l^ll PlHH H«q »l*<4iy «IH 0, 4>r "I'HWl cl^ct<V cl^* 

li«i Hca^* <^lvlwl 5^^i i’y Gihh ani^ei "ii^l 

«1>HCI ^laW^ Hi 0 cli* hV rl^O, 
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^ a»iCi3iU &, <1^1 o^rlRMHI ‘Rilftcl* 
&. »ii iiw: Ml &. 

^IH*HI (M*11 >H<1 Hi d. 

^JJTRf ^fen rf s ^ 5?r- 

^lW «Rfil I 

II Vi II 

That happiness which the kings, the Vasudevas, 
the Baladevas, the Chakravartins and the Indras enjoy 
is not even the infinitesimal part of the unsullied 
,and perfect bliss that is enjoyed by the Siddha^ 
Paramedvaras who have reached the summit of the 
universe. ( 24 ) 

Notes : — The Vasudevas, the Baladevas and the 
Chakravartins come under the list of the sixty-three 
great personages ( ^alaka^Purushas ) admitted by the 
Jainas, The twenty-four Tirthankaras, /the nine 
Vasudevas, the nine Baladevas, the nine Prati-Vasu- 
devas and the twelve Chakravartins — ^the sixty-three 
great personages flourish duiing every cycle-Z7^5ar/>fn» 
as well as Avasarpini. 

A Chakravartin rules over the six continents, 
whereas a Vasudeva is the ruler of the three continents. 
Balatleva is the name given to the elder brother of 
Vasudeva* 
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« aH^l 

«lon ^ ^t^. ilH &, 

9ll5l AW * — ^V 

’iWt ^ ? 

^?4 ^?5ii ’rat f^5^5R f« i 

h 1^ i«Ra^g'a 

3 ’(jfirai 5f«skaR«iRSift[ il vk ii 

What sense is there in the statement of the 
Naiyayikas and the Vai^esKikas who declare that the 
liberated are devoid of happiness when by saying so 
they closely bolt the portals of the city of Moksha f 
The great persons make the utmost efforts for attain 
ning salvation with a view to get happiness. The 
desire of the absence of misery can be satisfied even 
in a state of swoon and the like, ( 25 ) 

f«f«— 

“ ^icl 25^1 ^ aHH ^^ 4 , 

t)?a i=(l €IU* ^(icl?l 

ilHc'l d. clcOl cll 

H?-vs>lfsi in^n «iih 

^■U^Xlo ov^i jSH, 

»iis =*H10-Hl &. ^HiCh* 

ilXlSl ?j4ct Sj^wi <l«a. ailSlWl 
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Hl-Hdl d. 

‘ w r fv<t>< qr j [:TOT»nTTgrr gg<gfi ff ft 

Vt^fTJ ' wi*l'iCV ^IrlWl JJ'H- 

5liai‘5iW cl 

^«i'4i ‘ fs^f?«n'<iT«TrTt ft ’ »i«iK 
»HQ1W»1 iii\Mi HclHl«ai ^ict a^^wi ?ll't ^^51^ MWcll 

»l«(l. clM<V d. ^ ^iWl- 

®i%Hwi H ^iH ^i i^i t^un. ^Gci 5ita‘^cii uh«h ir\ ? 

3HQIW cll r^l aHji«l'l<=imi 

»il^ d. Hii *51 cli 

piftl Ch 51^^ 5ll^ »llri«|i 'U?l, > <&!(^lrd d^ft. “Ittcl 

C^?Rt #1% ^ ^ 1 

5 :^ ^g?wi sf^ 'CT wmna[^ ? i 
5:%5fi;g5wi # 1 ^ 3 ^ 1 

5M 3 ^ ««mn^ 1 1I II 

How can an ascetic ( Muni ) attain liberation, 
when he is attached to happiness ? How can an ascetic 
acquire final beatitude, when he hates misery ? Is it 
not possible for an ascetic to obtain final emancipa- 
tion when he does not condemn misery ? Why can- 
not an ascetic reach salvation when he is not atta- 
ched to happiness ? ( 26 ) 

Notes : — In this verse the author maintains that 
there is bliss in Mukti, The Naiyayikas who deny 
it say that there is only negation of misery in Mukti. 
The author then considers their statement and proves 
it to be untenable. For, he says that if the Naiya- 
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yihaa think that by admitting blies in Muktit the 
persons attempting to achieve it will not succeed, 
since they will be in that case attached to bliss, that 
is to say, they will be charged having [Rctga, is it 
not equally reasonable-in exact accordance with the 
rules of logic- to say that those who try for Mvkti, 
after admitting 'therein the absolute negation of 
misery, will not get it as they are open to the charge 
of Dvesha, since they make an attempt of destroying 
misery and this destruction presupposes the existence 
of aversion ^ If the Naiyayikas try to refute this 
argument by saying that though there is negation 
of misery in Mukti, it is not to be supposed that 
those who try to achieve Mukti, hate misery — suffer 
from Dveahn, is it not equally reasonable, to say that 
those who try for final beatitude, are not open to ’ 
the charge of Raga, though there is bliss in Mxtkti 
for which they are trying ? Thus the author shows 
that there is nothing wrong in believing-on the con- 
trary, that is the only right way of believing-that 
there is certainly found perfect bliss in Mukti, 

'I «lW cll HtA 
H«ai "iH 'I 

euaj MA^ Wl«tt ^r»cl >l(n^l «{rl$l *{( 1 , 3l«<l ofilH 

llH »l^ %h<i claSll *1 

HlHUl cli clcfi d, 31 h 
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JiCiMlw h\ &. Jw, 5i 5i«fl 3i6<t 

Rl5(l <i»li 

HlH fc<l «b|l HK^ •i^t 1H> wlM 

^ •^ihUi »iiHu Slnwi »ii^ &, civ •■hw cli 

SlH h\ *l h^ «!tlH «Ht5t«llHi |:>hJII «H<Hl'l ^IH cU 

3l<l miIh h\'ii\L ^PiSii |;>H'ii ini «h^- 

«ir?l •id. «rH ani^ll 

a»lH aniMcll ^IH 1 wiW<i »cl 

j:>H'll i'A «4cll 3l«v PiHMHHI^ ^CiclHl ^^cl 

Mm ^PlSli H ^>HHl d, »lH >llrlMl*U l^tl 9/\\ •l^O. ani 
®M^«[l yficlHl MWMlMi ‘ilV^ Mm *HlH H*fl, 

%iav «tJrlH d 

‘ H* Ht 

^ qsiJi ^nts% ”fii^»r!ii^ii^'9ii 

The Baying of the S'ruti that there is non- 
existence of happiness and naisery ( Sukha^asuhha) \n 
salvation is not obj actionable to us, for, this 6'ruti 
simply signifies that there do not exist both happi- 
ness and misery in Mukti, Such being the case, 
whence is the possibility of contradiction even in 
admitting happinass alone in Mukti, for, we all agree 
in saying that there is the nonexistence of a pitcher 
and a piece of cloth in a place where there is only 
a pitcher ? (27) 


Sc '* ^ mimi '* \ 
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►HlHWHwfk. ‘ C 

H«(l, 5i;il antf ^vi *1^1 

*i*fl an^lf ^*l»l 3i!r<V H^ %Wl \9cll 

•»W >Wtf k\ SlH •v^H «%IH d, ?|H 3i8nHi 

^>H <Hi -Itn, 3lH 

«141*1 &. 5l iiv^ «lltt ” — ^\9 

snfts5t»i<Sti<fcsRiJiwi«K<«n<fl^ qsr I 

^t+ 1 
«Kf 

55it II ^<s ii 

One fihould know that Moksha is one wherein 
the bliss is everlasting, realizable by e^eperience and 
beyond the reach of the senses, and it is unattain- 
able to a person who does not possess self, control- 
so says the Smriti. If it is so, what harm is there 
in admitting bliss in liberation ? It is the worldly 
happiness that arises from infatuation, whereas the 
joy accruing from self-absorption is Moksha. (28) 

an^l wiumG-cIS ovHl 

& ; V{7\ 5li^ WIICHI^ 

t* SiH vAlsiR^ini 

^ &, «yMlX 

itttjrareRfTTwfiKurT^?TfT^^rF?r3rrac — 

^ gf^ i 

+ g^qic?Ji5a* 3l^ni9innrf55*J»l i 

?T ^ 5«siiq*»^ifqi^: ** II 
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1 Nyaya-Sifioma&jalt 

ftwnfPWM f^sRr II II 

5*iM #(5H^ I 

siiiR SI 

(M«n5'Rsif i%»ir43isrsrl ^is ^ j^ g ai ^ ft ii ^o n 

3^^ I 

The opinion of Bome who declare that liberation 
is attained by knowledge alone is far from true be- 
cause a person who simply knows what enjoyments 
of a woman, a dinner, etc., are, does not thereby get 
the happiness accruing from such enjoyments. More- 
over, those who advocate that the Mukti^ramani can 
be secured by action only, have said so thoughtlessly; 
for, one who has incorrect knowledge (of an object) 
fails to get the desired object, even though he makes 
an attempt. So right knowledge and the right con- 
duct-these two together are capable of yielding the 
(desired) object and the co-operation of these two has 
been declared by the Loixl as the (right) means of 
attaining salvation. It is not that by totally disregard: 
ing knowledge one who desires to get cloth gets it; 
for, otherwise, action which is unaccompanied by 
knowledge, performed in a state of swoon, etc., must 
surely produce the desired effect, (29-30) 

** ^»ll & <1^1 aHUcH &; 

<1 »IH-I «IW «|?11 Hoa 

3'89: 



& clwll Mm ®»to*>H€l &, ii\% S 
Ki‘MWWMi<ni in! »cii Mm M 

fljw aH?l fiHl Si aH«f %lH«f 6 *1^1 »1<V 

6,’t. ^ll^MlC^cl^* ^iH'l &, SlH ^ «»wn.! »ll^ Jlil^a' 
M’WlKi'ft MlPd MMtH i^dl MlH 

d clni ftnia* ^Mlct«-t»H &, ^IH^‘ SIh 4<fil <lilH dP^, 

<Mi ?lld Mm illHl-H d. »t-HMl fkHI, >i?-WlRi 

and^MlMi Mm aH«f<Vdi M'ft »' — \&-3o 

^M^Xlo ‘mil mil Mpdil^lSl ^(irt 5l<AMMldi «lH^l «<J§1 
<m«i "IctloHi. <1^ 1— *liy ^ dMdMl 

5ll^ MlM MIH d, <Ml> li^ d 1 
?!ild*fl, *ilVl, Mid Hdl«0, llV) cfl«fHlMl, ‘VM, dM 

Pial^Ml, lit', llld«(l ^l llW M^*3 an I ‘dMl^* dUM»f 

WMltl »dH d. aH^ Si M^^dJ 

«lHd d. 

^ €llll Ilid ^lldS.Ul»»' M»Pct Ml^l •>, clSli asiMcH 

5ll«l 5*. iMl d^^dl «ldMlM«[l<v iiiC>ct *ltl 
cll ani (£11^ &, a>lH ffdmdl MlM*n«v' >ll(tlMi aHl<\ 

(SlvlSl, ftrjj ani HMlJ^Kl M^^UMfd d«n Si ^IjjPl 

1^4lll^ d«ll QmiMI^V ^fbd Mc?l &, 5lM Ml^ &. ^i^iVa 
Ml-Mdl Mm U^KHM iMl %tM<^lHdl i\$n 

(im Mcft dm, MMH^l dld^ ^ vi7{ ?l M'^’d wiiS 

<l UMI^ dd^^-fi*ll iV-O 1 MlM. a>iim 5i4^ 

fiHl«0 Mm ^Hd M^ d(& Sid Vi‘^d MM25 <l&l»-l d. 

5?^^ 3ni^ ! 1,^ 

>1%^ H ^ >1^ ^ I 

f5j^rs?re;fT- 

fsRjR ^5Rfprrei^»n^«r % ii ii 
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J Nyaya-KiifiumSnjali 

Oh lord of the universe ! those verbose mm4 
does not find pleasure in thy Pravachana well-known 
for its clear reasonings, possess adamantine (fiinty) 
hearts. Even these personSi if they try to oompreh^4 
thee, after leaving aside their bigotism, can surely 
attain liberation, by resorting to the high palace of 
thy S^asana, (31) 

ciiRi AlunHHi ^ H-i cl 

Wdl ift'l »ll<lM«4l<ai 6. fs-4 »l 
hi\ cll dRl iwaiddl »im 

” — 3t 

5 l t Ppiit ! 

arts^nft ait 

ait«fnf^W|t >51^ II II 

But oh Mahadeva, the bestower of happiness 
and the pervader of the universe (when looked at 
from the standpoint of knowledge), our eyes have 
ceased winking as they are engaged in seeing thy 
face, after drinking the uninterrupted stream of the 
nectar of thy speech. Oh Iprd of the three worlds I 
in spite of this, our fickle mind is not yet satisfied 
as it still longs for (securing) the happiness resulting 
from serving thee in eveiy birth, by discarding (even) 
the desire for (attaining) salvation, (32) 
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»* % k?M\ I ^ oHlHi I ^ I 

<ll dlV «iaWl^d»ft HUI^* MM 

CiW5lM MHi d. cli M»^ ^ din ! ^li^Kl wif^nwi^i 

fHlH cll<l ^IdMl ^i>H*{l RlMsJ* wiMl^' Md 

Myi (iPd^ Mintf d«0. ** — 3^ 

f^*^qTf^q^:^i^T«3R5ff I 

sr^n1 

4t^|5Fenift^4 II II 

I resort to thy devotion only-the devotion that 
is helpful to me in achieving the desired objects and 
in removing the undesirable ones, which gives rise to 
the moon in the form of fame pervading the universe, 
which gives the status of a Chakravartin, a god and 
an Indra and which bestows the great joy in the form 
of beatitude. (33) 

** \JMdl wiGt^dl gil 3^dl<l cllsQ etPid- 

^liov «»HinH 9*; ©tMvi ^mi^ <ti<l 

®Hi%Mi?li«v h\* nidCdN'i, »inRtn »him- 

did cll<\ dni^v 5li^ld-Sdl H4ld.<5w^ 

*Mld did SHdd’nd 3| '* — 33 

iH3d 

«ift[ II ?■< II 

If an unfortunate being, fails to hare full faith 
8*42 



1 Nyaya-Kufilumsnjali 

in theOi the lord of the three' worlds, his state of 
being bom as a human being has been to no pur* 
pose, his birth in a noble family is of no avail, his 
scholarship is ignorance, his attainment of a high 
post is an object of sin, and his knowled^, medi* 
tations, austerities, silent prayers, etc., cause him 
pain only. (84) 

“ llW ^ 'iW I ctnQ 

i>, el'll C^Itu 

«l?l ®*aft Ht'ft'ft UlPcl d lll*l, clM, «VH 

R5l>r(l cl^ iHa «v 

h II II 

There is no need of severe asceticism for those 
who taste the nectar of thy speech. The terrible 
austerities of those who taste the nectar-like speech 
of others than thine are of ho avail. The temple of 
bliss was easily reached by those who followed thy 
instructions (lit. resorted to thy path) and the temple 
of misery, by those who followed the path of others. 
(35) 

** d <lH^ 

i3)( 2 
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t H’w- 

HIH* »>lt & <l5ll5j SJ'Hdf 
tIUllHIHHi HM ®. ” — »H 

a vtrI^ ffRTP^ a r^a w a- 

w aa:^ a naa amaf^saiaas i 
^ ^ a l^al^ ^taaaa^t 5^ 

% ^apaaaiaaf^ aaaaL! gaa aaaaina» 11 » 

Oh divine being t those who discard thee and 
resort to other gods for ( attaining ) liberation, are 
( as it were ) running towards a mirage, leaving 
aside a lake for quenching their thirst; are approach- 
ing a Gamya, for milk, instead of a cow; and are 
drinking oil instead of clarified butter for increasing 
the power of their intellect and eyes. ( 36 ) 

“ <n> %■[;{ 

d, <HPl cihiHI ufd lli 

d, «i5ii 9 uh^ d wi^ ^iSii 

<iH«v Tid'd nyi 3^ 

On?hig»Rig^fiRqs»jmftwj: 

wn^ 5t 5 * q7q<r(«nq9: i 

q^q ftqNqiqq q!^«i qft «rq^ 

qnn ^rqf ^Rq«q(qts^ ii ?vs n 

It is certainly reasonable to resort to that lord 
who expounds objects in exact accordance with his 
right experience; but, reverse is the case in the case 
* ( f^i: ) q^:, \ ~ ” 
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of those who do not make right expoatifoi^; fiofr, it 
is not an act of propriety ( MH ) that after ?iiilGihg the 
face a mark is made on the forehead, ( (^ tthe 
otherhand ) there always does exist partialitjjr in 
the heart of the good for the deserving. ( 5)7 ) 

RKIh 

•im il^i d; fi-o 

fiii 'lift; \ ^ atU^i wid dlRinl 

•1^ >n\l «mi 

0. *' — 5^^ 

«r|prTt ft: his- 

argf^afnt ft: ^ 1 1 

Is it not in accordance with justice to say that 
those who resort to Arhat ( the deserving ) are doing 
what is right and is it not that the reverse is the 
case with those who do not resort to Arhat ? 'It is 
not due to my ( blind ) faith in Lord Arhat that I 
resort to him but it is owing to his being Apia ihat 
I do so and it is not because of jealousy that 1 do 
not resort to others but it is ( rather ) due to the 
absence of Aptatva in them. ( 38 ) 

" PiauRcii 

5ll3H *IH bW rt«d ? Vi7{ s R=Hl^cli Wi4^*0 ( ) 

•ifa *1^1 »^<ll '1*0 ? I'lta 

f*-a 

wilT^^ ( ) C-a^; aHVClil^ 

-l^tt clwll «*Hdl'rt d, ^«a. " — bC 
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«mt 1 ^ ^ iw pr g i 

*ft^ss?n^ 5^qT ^ ^ II II 

Oh lord of the ascetics ! Thy S*asana can be had 
through great fortune* Oh lord I have mercy upon 
me, a poor man, who has secured this S*asana, so 
that I may enshrine thee in my heart after removing 
its impurity resulting from the contact with muddy 
doubts and may always derive the pleasure of conver- 
sing with thee. ( 39 ) 

“ ^ cti^‘ iuM m ^ 

rtKl JllXrt mil f^e{{ 

Hu <^cii mn 

<11^ t?. h<\^ M cuO ciictlSliyl 

^ *WTf»r fT f5=cT ! II Vo II 

I have been extremely fatigued as I had to 
wan ei* incessantly in this Samsara, from time imme- 
inonal. Now I will not leave the temple obtained 
by me for removing my fatigue. Even though I 
enjoy felicity therein, I am unable to drink the en- 
rapturing milk gushing forth from thy revered feet. 
Alas I I am singularly unfortunate. ( 40 ) 
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) t\ hVii^ i 4^ 

H«fl. (Mi Miq ^ > 4* »ilM*-8«fl ^4* (llMi^ >14K 
anw-s^l aniMHl^l ^^!i* ( ) MM 

4' «(sclMM. Mcll -l^fl. 41, ''-T-y® 
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Oh Lord ! Thou who art inaccessible to spiritual 
leaders, art indescribable even to Vachaspati, art im- 
perceptible to senses, posseasest self- prosperity which 
,is unique in the three worlds and art free from the 
dirt of the act of creating, destroying and sustain- 
ing the universe hast become an object even of my 
praise. ( 41 ) 

Mi^i aHUHHQiMMLl Hsf 

toiTi rii^i C^hCcMI ItlM'^^M rb^Mt wlMl 

3' QlMMiq. , aH4l I *1^1 d. 

vpqtst H3 .S'”!? 

p^swit I 

wHsi II II 

I am indeed fortunate; my birth has been fruit'* 
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fbl; I have achieved my object; am fit to live, deserve 
to be called a man, and am a right person to attain 
to the wealth of final beatitude. Tor, oh Jinendra, 
r am to-day enraptured by the series of delight 
arising from the realization of the beauty of thy 
unsullied canon. ( 42 ) 

NW '% ^ 1 ctl^l f'i^h 

'iiHil'ii el>M^ *»iA[ 

ft: 1^5«j 1 ^sqg 

^ ft; 1 ^ i 

5Bqq!q?!r^5!i 

I ii ii 

Shall I now ever long for Ka1pa~tata or try 
to procure Ghinta-mani \ Of what use is Kama^ghata 
to me ? I do not care even a straw for Kama^dhenu. 
My misfortune has been destroyed to-day and my 
fortune has commenced to shine in full. For, oh 
wonderful God, even I got an opportunity of seeing 
thee. ( 43 ) 

“ ii’ filcllvft ? 

vn\ Pl-dwt^ ill, ii* 

d ? did. ani^ 

|(hUh eGcHi ii<y^Rct «iv^, ^ 

^4, U’ MIV tA\, V3 
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•ft ’’w I 

1 1 

g»tt «i:»^ ^ 

>w« 'ift^ »n5ft^ II 'i'i II 

Oh, Lord I let others express their wanton 
opinion about thee if they wish; all the same^ how 
can they find fault with thy Pravaohana which is 
entirely free from blemishes ? This beauty of thine 
excites wonder in the hearts of the learned. My, 
longing to completely express this beauty in words 
corresponds to the desire of measming Mas* a, (44) 

^ I ill’ll Hh cit^i w'n'HHi 

rtWl H«u«f rRu cl5ll left <lcl 

«IV} clH d f <X\\i wil HVl- 

hA S-MiH d. a ^ 

W d, <l ilH ii’ ‘Hdl — VV 

I ^ «r>iw[ 

l ! 511^ I 

II V«<. II 

While concluding, Oh Mahavira 1 1 bow to thee 
with folded hands and request thee to have mercy 
ui^n me and by granting this request give me an 
opportunity of serving in every birth thy holyr 
lotus-like feet whereby I can get the excellence of‘ 
nectar-like tranquility. ( 45 ) 
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*' 5^ hH'^ anakcli, ^ ^ cl5| 

aHV& H%W. ani h\* |Hl iR 

^'OilR. Pufcl Wl<v d ctl^l at^i^irHtflKl M^awkl^ 

4 \{kn ’'-—VH 

^str 

5[THtg % II II 

Oh God 1 Though I .know full well that . 
attachment and aversion have been completely - 
destroyed by thee, I firmly believe that my pure , 
devotion to thee will surely grant me my desired 
objects as is the case with Chintamani, Hence, I 
humbly place in thy holy feet Nyaya-KusumanjaH, 
a handful of Nyaya flowers which are full of fragrance 
of Sarny akiva and which will never wither away 
and hope that this Nyaya~~Kimman]all will bestow 
nectar to thy devotees. ( 46 ) 

Note :-The author had distinctly pointed out 
in this verse that as God is free from attachment and 
aversion. He is not going to confer favour upon him; 
all the same this favour will be conferred upon him. 
by his very devotion. For, devotion will pacify his 
soul and. this is of primary importance in achieving 
salvation. 

There is no need to say that the Jainas 
worship God because thereby they automatically 
acquire, to a certain extent, the good qualities 
belonging to Him. It is well-known that a person 
850 
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sitting by the Bide of a hearth has the heat trans- 
ferred to him without the firo doing anything spe- 
cially for him, 

“ cliRi *1^1 torti 

^ vJ^l ! ctl^ m(^ 51 ‘HiiCt 

m\h Vj(a»cl aH«fn wilH'llO &. ^ *11 ” 

> ^ ^ «lfcl «%<ll 

ci dl^l ^ SH^l »IWU ^ “i cl (Hkrt •¥'- 

ani^. *' — H 

wr^ II 

Thus S*ri Nyayavijaya, a disciple of Vijaya- 
dharmasuri completed Nyayc^-KusumanjaUt the worship 
*of Lord Mahcivira, 
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Errata 


Page 11 

line 

25 : 

Bead ( 7 ) 350 for ( 7 ) 300. 

»♦ 

17 


11 : 


,, 

18 

1* 

1 : 

„ Karmajis „ KarmaSm 

>• 

»* 

Hi 

11 : 

Insert Indra before Yama, 



it 

23 : 

Read for 

>* 

19 

n 

1 : 

„ 5TTT«t: „ •TTW:. 


„ 

it 

11 : 

„ omniscient ,, omnsicient. 


20 

ft 

6 : 

„ celibacy „ celebaoy. 

tt 

32 

tt 

20 : 

„ crystallised „ crystalised. 


35 

» 

9 ; 

Insert colon after former. 

>9 

,, 

>» 

15 : 

Read Karmans for Karmnans, 

9t 

37 


8 : 

„ mighty „ mightly. 

»» 

9f 

»• 

12 ; 

„ dash for comma after attri- 





butes. 

,, 

38 

»» 

17 : 

Insert full point after Atidayasm 

>» 

40 

„ 

21 : 

Read experience for experince. 


45 

»» 

3 : 

„ believe for belive. 

»» 

47 

tt 

27 : 

Insert comma after atoms. 

>t 

51 

ti 

3 : 

Read Chapter for Part. 

n 


tt 

7 : 

Insert comma after Sankhyas, 

„ 

»» ■ 

t9 

9 : 

tt tt soul. 


»» 

tt 

11 : 

Read matter for substance. ' 

i» 

67 

tj 

2 ; 

„ Prakriti^Vikriti for Prak- 




riti-Vikrttu 



„ 

26 : 

Insert since after qualities. 



Page 77 line 27 : 


78 

80 

91 

*01 

101 

106 

113 


120 

121 

12 :^ 

126 

l‘>7 

142 

151 

161 
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10 : 

9 : 
25 : 
15; 
11 : 
8; 
27 
12 
13 


167 


17; 

9 : 
4 : 
11 : 
16 ; 
2 ; 
8 : 
4: 

, 7: 
, 10 
. 12 : 


(2 ) 

„ be before bound. 

„ full point after etc. 

Bead full point for comma after 
Indriya^ 

Chapter for Part. 

Insert to after not. 

Bead perception for perception, 
Bhaita „ Bhatt. 

Insert ** of calamity " after well. 
Bead constructed for constucted. 

„ classes „ classess. 

Pratydbhijnana for Praty^ 
hhi^cbfia 

« a ” 

, Airaya for Asraya* 

„ oneself himself. 

,, what it whom. 

Drop comma after condition. 

; Read ‘W' for “in". 

, “a" „ “an". 

, Chakshus for Chakshush* 


170 foot-note 
177 line 1 : 
„ foot-note 
179 line 15 : 
194 „ 2: 

209 „ 18, 
211 « 6 : 


„ Omit “it" after that. 
Bead 36 for 34. 

„ indicates „ indicated. 

Insert comma after well. 

„ than before we. 

„ comma after curd. 
Bead “is to" for “isto". 
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Page 

113 line 3 : 

II 

Bauddhas ,, JBunddhaa, 

»> 

222 

»• 

:i : 

1* 

Jainism ,, Jainisb. 


$ 


14 : 

Insert except after substanoase 


243 

II 

2 : 

Bead 

Jaindnism for Jaiminisms. 

n 

547 


10 : 

11 

manes ,, men. 

f* 

251 

*1 

1- : 

Insert comma after sell. 


257 

1 

16: 

Bead 

celibacy for oeleba^y. 


•« 

foot-note „ 

*1. fi II 


25S line 21 : 

If 

•I 11 II 

9» 

267 

If 

7 : 

Bead 

representation for represen- 
tative. 

»« 

271 

If 

3: 

Add 

‘as under” after ''attributes”. 

>• 

»• 

II 

5 : 

Bead 

celibacy for celebac^. 

» 

272 

If 

8 : 

If 

after after. 

• >» 

274 

If 

23: 

ii 

wasting „ spending. 

I* 

277 

•I 

18: 

w 

attaining „ attainig. 

f» 

203 

II 

26: 

Omit 

therein before every. 

«* 

20* 

If 

16 : 

>1 

a M higher. 

t> 

206 

II 

6 : 

Insert the „ ease. 

l> 

3U1 

II 

9: 

If 

(Sadharana) „ Vana^tu 

f> 

3u2 

II 

17: 

Bead 

whereas for where as. 

W 

307 

II 

11 : 

II 

no „ which. 

ff 

•• 

II 

16 : 

II 

semi-colon after begotten. 

»> 

SOS 

II 

13: 

If 

cannot for can not. 

•> 

It 

•I 

16 : 

Insert comma after Naraka, 

» 


If 

U : 

Bead 

self-control, for 8elf,control- 


3o0 

ff 

19: 

If 

has ,, had. 
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